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FOREWORD 


The message of Guru Nanak, as it emerges from a closer 
study of his compositions, is that of a creed that is as rational 
as it is universal. It steers clear of ambiguities and circumven- 
tions; and its fundamentals have been spelt out so precisely as 
to be almost in the nature of maxims. 


Since Guru Nanak views God as Karta Purakh (the Sole 
Creator), the Lord's unicity and boundless benevolence em- 
braces all Creation. The Brotherhood of Man is a natural 
corrollary to this view of the Supreme Master. Man's social 
commitment, with the consequent negation of a life of asceti- 
cism and renunciation is thus a very vital element of the 
Sikh view of life. Also, it, thus, lends ita rare catholicity 
of approach. 


All this runs contrary to the approach of Siddhas and 
Yogis, who chose to shun the life ofnormal householders and 
sought to go in for a vast variety of esoteric practices—often 
cumbersome and devoid of any real significance to the life of 
people at large. What the Yogis and Siddhas professed to 
acquire were super natural powers which they used more often 
for striking awe in the minds of the people than doing anything 
worth the name to ameliorate their lot. Guru Nanak's Siddha 
Goshti brings out the futility of their approach with a verve. 
Guru Nanak's message, noted for its clarity and directness 
needs to be re-capitulated and re-emphasized. 


Dr. Piar Singh's present work tries to do that, and it is 
matter of great satisfaction that he has done his job admirably 
well. His profound scholarship, his knowledge of Hindu lore, 
particularly of the Yogic cult and tradition, may prove this 
attempt to be a distinct advancement over earlier similar 


attempts. His comprehensive Introduction tackles the prob- 
lem, for the first time, in its varied aspects. 

In all humility, I would invite scholars to attempt similar 
micro-studies in Sikhism and Comparative Theology, rather 
than go in for superficial examination or amateurish transla- 
tion of larger texts. 


Cane, anv) 


Guru Nanak Dev University, G.S. RANDHAWA 
Amritsar—143005. Vice Chancellor 
21 March, 1996. 


PREFACE 


During the days of my association with Professor G.S. 
Randhawa, when he was busy recasting and revamping his, 
now, monumental work, Japu Ji, I was seized with a keen 
desire to prepare some thing in English on similar lines. When 
I mooted this idea to him, he with his usual positive approach, 
welcomed it and encouraged me to go ahead. I selected Guru 
Nanak's Siddha Goshti for the purpose. Later, he had the 
project duly approved and assigned to me. 


The Siddha Goshti, like the Japu Ji, is one of the most im- 
portant compositions of Guru Nanak. It propounds the Sikh 
spiritual path as against the Yogis' who were interested more 
in establishing their hegemony over the gullible people by 
pretending to possess occult powers, rather than to teach them 
any fruitful path of enriching their lives, spiritual or temporal. 
The path they advocated was of penance and self-deprival of 
the valid pleasures of life. It is this attitude of theirs that this 
great work seeks to correct. 


Apart from its concision of expression, the Goshtipresents 
great difficulty in the decipherment of Yogic terms that have, 
in the course of several centuries accumulated many shades 
around them and strayed far from the Classical Yogaconcepts. 
As a result the same term meant one thing to one expounder 
and another to the other and, very often, something altogether 
different, to the different sects of the yogis themselves. The 
sum total of all this is that its decipherment and rendering into 
a foreign tongue springing from an altogether different milieu, 
presents great difficulty. 


Conscious of my limited proficiency at the English idiom 
and the subtlities of this language, I requested Prof. G.S. 
Randhawa, Vice-Chancellor of this University to go through 


my rendering of the Siddha Goshti and recast it so as to have 
it meet the needs of the English readers. I picked up courage 
to make him this request, for I knew the reverence in which he 
holds the Holy Word of the Sikh Gurus and the concern he 
often expresses to protrude them most faithfully. He readily 
agreed to my request and went through my draft not once but 
a number of times till it got to its proper form. I am deeply 
indebted to him for this. 


The format that the book has been given and the method 
that has been adopted, have been explained in the Editorial 
Note that follows. Likewise a Key to Translation too has been 
added. 


My thanks are due to all previous translators from whom 
Ihave borrowed much. Apart from Professor G.S. Randhawa, 
I owe special thanks to Dr. Madanjit Kaur, Dean of the Faculty 
of Religious Studies, who has helped me in sorting out many 
difficulties. My thanks are due to the Director, Press & 
Publications, S. Jagjit Singh Walia, and other members of 
his staff for having taken special care to see this work come 
out nicely. 


14/1 (Vismad Kunj), Lane 1, PIAR SINGH 
Gopal Nagar, Amritsar. Professor (Retd.) 
March 15, 1996 
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EDITORIAL NOTE 


The original text of the Siddha Goshti in urmukhi and 
Devanagari appears in this volume stanza-wise on the page to 
the left, followed by transliteration in the Roman script. The 
rendering into English of the respective stanzas, with the 
necessary annvtations, appears on the corresponding opposite 
page in each case. 


2. To facilitate reference, every individual verse in all the 
four forms (Gurmukhi, Devanagari, Roman andits translation 
into English) has been numbered with a superior figure, so as 
the passage covered by the rendering from one figure to the 
other, marks as a whole, th= import of the verse bearing that 
number in the original tex. 


3. Footnotes have been suffixed in respect of individual 
verses in the relevant stanzas; and for this purpose the ab- 
breviation V (verse) has been used. 


4. The word, phrase or sentence of the rendered version 
needing explanation, has been placed in double commas 
(inverted) to facilitate easy grasp of the subject under discus- 
sion, while its meaning, where necessary, has been put in 
single commas (inverted). 5 


5. In Roman transliteration of the text an attempt has been 
made to ensure that the transliteration of certain phonemes 
conforms to their current pronunciation in Gurbani, rather 
than to wha: their orthographic pattern suggests. For that 
reason hoi (3fe), jai (wfe), nai (efe), in transliteration remain 
in tact with their end vowel/i/, but nau (sw), thau (w@), bhau 
(3), etc. get transposed into nado (a), thao (w@),bhao (x), 
etc., of course with a nasal sound added where necessary, 


because short /u/ appearing at the end of a word is pronounced 
| invariably as /o/,i.e., ©. 
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Dae Care has been taken to ensure that the readers do not lose 
sight of the original orthographic pattern. It is to this end that 
the sounds dropped and added have been kept in square brack- 
ets and parentheses respectively. For example, 


charpat bolai audhi nanak 

deh[u] sa(ch)cha bicharo. 
Here dropped /u/ has been shown in square brackets and /ch/ 
added in parentheses. 


7. There has been very rare use of the nasal sound in the 
Gurmukhi text. In all such situations the grapheme /n/ placed 
in parentheses has been supplied to make the pronunciation 
clear. For instance, 

gurmukh[i] ba(n)dhio set[{u] bidhatai 

8. In Gurbani, the plural verb form usually ends in /ni/. In 
all such cases the aspirant /h/ has been retained at the end and 
/i/ attached to it has been shifted to the place preceding it, so 
as to produce the conjunct sound /ai/ by joining with /a/, which 
is implicit in the preceding consonant. Here is an example: 

jhitie avai(n)h thavar na pavai(n)h 
The vowel /a/ implicit in /v/ and /i/ attached to /h/ have, 


here, been brought together to give rise to the conjunct sound 
/ai/ or /ae/. 


9. In some cases, preference has been given to standard 
forms in vogue in the long Indian tradition; for instance, daya, 
maya, gyan, dhyan, dharma and karma (Skt. ‘action’ as distinct 
from karam, ‘grace’ of Persian). 


10. Apart from the transliteration part, diacritical signs have 
been used in footnotes rather profusely, but in the Introductory 
partand the English rendering rarely. This is intended to elimi- 
nate confusion. 


11. For easy reference, the Key to Transliteration has too 
been provided. 
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12. With regard to transliteration of the Gurmukhi text in 
Devanagari it, to all intents and purposes, is a letter to letter 
transcription. It is not possible to discuss in details the salient 
features of the two Orthographic systems, Gurmukhi and De- 
vanagari— one in vogue for Punjabi, particularly. Gurbani, 
and the other for Hindi. To spare the Hindi-knowing reader 
from possible ambiguity, a few very pertinent hints are as 
below: 


(a) Certain short vowels, to be clear, short /i/ and short /u/ 
that appear with words in Gurbani, are not pronounced. These 
are either indicative of certain grammatical formations, or are 
vestiges of older pronunciations discarded long ago by Punjabi, 
but still retained by Hindi. An instance is adi sachu. A Hindi 
speaker would pronounce /i/ in adi and /u/ in sachu both, 
whereas a Punjabi speaker will drop both the sounds. 


(b) Punjabi has, for overlong years, developed a practice to 
drop short /i/ or else change it into a longer one. Thus surti is 
pronounced as surt/surat or surtland not with short vowel 
/i/. List of such words is very long. Only a few may be repro- 
duced for the sake of elucidation of the point: siddhi (Skt.), 
siddhi (Pbi.); dharti (Skt.), dhart or dharati (Pbi.), etc. 


(c) Also, in some cases, short/i/is indicative of assimilation 
of /ya/ by Punjabi. For example, satya of Sanskrit appears in 
Punjabi as sati with an /i/, but is always pronounced as sat. In 
assimilation of letters other than /ya/ the word in Punjabi is 
indicated with a short /u/, e.g., sapta of Sanskrit becomes satt 
in Punjabi and satu in Gurbani. 


(d) Following the practice of Sanskrit pronunciation, words 
indicative of feminine gender are often written with a short 
/i/ at the end, but it is not pronounced. Best examples of this 
phenomenon are gati, miti, pati, bidhi. Likewise, words of 
masculine gender in the singular case are often seen 
carrying a short /u/ in pursuance of some old practice or for 
the fulfilment of the grammatical pattern. These short /u/'s 
in Punjabi are not pronounced, whereas in Hindi these will 
invariably be pronounced. A ready instanceis of kavan mukhi 
chandu hivai gharu chhaya. 
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(e) Conjuncts do not figure in Gurbani. These, for most part, 
undergo what, in philology, is called anaptyxis. For that 
reason, we have sabad in Gurbaniand not sabda; jugat[i] and 
not yukti; bhagat and not bhakt; mukat and not mukta; kalam 
and not kalm(qalm); marag and not marga; dharam and not 
dharma; and so on. 

(f) Ya/(a) has scant use in Gurbani. If it figures in the 
beginning of a word and is used as a consonant, it invariably 
gives place to/j/(#), e.g., jugin place of yuga, jas for yashand 
Joda for yodha; sanjoga and not samyoga, vijoga for viyoga. 
In case it be a conjunct vowel, it is seen split-up in its 
constituent parts, i.e., /a/ and /i/. For that reason, we have in 
Gurbani, likhia, paia, gaia, daia, kaia, maia in place of Hindi 
likhya, paya, gaya, daya, kaya, maya. 

To conclude, the readers may please note that to preserve 
the sanctity of the Scripture, the text in Devanagari has, for 
most part, been reproduced in its original form as current in 
Gurmukhi. The points detailed above may help the inquisitive 
reader reach the present day Hindised version with just a little 
effort. 
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Gur- 
mukhi 


aad woawdnat 4 4 gq a 


KEY TO TRANSLITERATION 


Roman|Gur- Roman|Gur- Roman {Gur- Roman 
mukhi mukhi 


Other Symbols 
Sl. Sloka 
St. Stanza 


V. Verse 

() Additional/ 
elucidatory 
information/ 
sound added. 
Sounds writ- 
ten but not 
pronounced in 
Gurbani 


INTRODUCTION 
(A) THE GOSHTI, YOGA 
AND OTHER RELIGIOUS SYSTEMS 


SIGNIFICANCE 


Whereas Japu Ji, the quintessence of Sikh thought, un- 
folds the fundamentals of Sikh metaphysics and delineates 
ways and means for the individual human soul to seek re- 
union with the Universal Soul, the Siddha Goshti spells out 
further details of some concepts of Guru Nanak. It brings out 
effectively the futility of the practices of karma-kandis, parti- 
cularly the yogis who lay much store by Hatha-yoga. It advo- 
cates the path of Sahaj-yoga based on nam-simran, the ulti- 
mate object of which is the creation of the ideal man, or 
Gurmukh of the Sikh parlance. In the course of the exposition 
of the true path, many a conceptand practices of the Yogic cult 
have been spelt out vis-a-vis Gurmati, the Sikh doctrines. 


GOSHTI—AS A LITERARY GENRE 


The expression goshti itself stems from the Sanskrit root 
gau. When suffixed by shiha or shitha, it implies 'a cow pen’, 
i.e., a place where cows retire and chew the cud. Metaphori- 
cally, it has come to mean ‘a debate’, ‘a dialogue’, or ‘a 
disputation’. It is a literary genre that had been very much in 
vogue in ancient India. Its use can be traced back to the Yama- 
Yami dialogue of the Rig Veda, to the Upanishads, the 
Bhagavadgita and other classics, such as the Yoga Vasishta 
and even Mahabharata. The form was populareven among the 
Greeks of yore. Symposia or dialogues in Plato's Republic are 
an instance. 
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This literary form facilitated the propounding of deep 
philosophical thought and mystic experience, so as very ab- 
struse subjects could be tackled through it with utmost ease. 
This was by tackling them bit by bit in the form of questions 
and answers. This being the rationale of this literary genre, the 
Indian religious tradition of the medieval times has had a 
plethora of goshtis, ascribed to almostevery great thinker who 
mattered in the sriritiual field. Thus, we have Gorakh-Ganesh 
Goshti, Gorakh-Dutt Goshti, Mahadeva-Gorakh Goshti and 
Macchindra-Gorakh Bodh in the Yogic lore. Likewise, some 
of these thinkers set out Guru Nanak's discussion and debates 
with some contemporary religious thinkers. It may, however, 
be observed that the goshti could be a reproduction of an 
actual debate that took place at some stage, or it could even be 
presentation of a debate in the writer's own mind. Both the pos- 
sibilities are there. 


THE TRADITION 


During his itineraries Guru Nanak has had a number of 
encounters with the Yogis or the Siddhas, in the course of 
which a number of hymns having a bearing on the Yogic cult 
were recited. The Siddha Goshti is one such composition, 
which is believed to have resulted from an encounter of Guru 
Nanak with the Yogis at Achal Batala in Gurdaspur District of 
the present-day Punjab. Bhai Gurdas, one of the earliest 
chroniclers of Guru Nanak, who wrote almost within seven 
decades of the event, gives a graphic account of it in his Vars.! 
It was usual with Guru Nanak to visit places of pilgrimage on 
occasions when people congregated there to celebrate 
religious festivals. The object was to meet the common 
people, as also the followers of various creeds and cults. He 
would avail of these occasions to expound to the congrega- 
tions his own views on various issues. 


' Varan Bhai Gurdas (cxpositor : Gyani Hazara Singh Ji, Pundit), 
Khalsa Samachar, Amritsar, 1951, Var, Pauris 39-44. | 
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Bhai Gurdas records that, as and when the visitors at these 
fairs heard of the arrival of Guru Nanak, large numbers of 
them flocked to his presence. Since Guru Nanak's reputation 
had already travelled far and wide, the Yogis who had also set 
up their camp in the fair, felt uneasy on account of his uncon- 
ventional views on various issues and came hither apparently 
to browbeat Guru Nanak and to detract his admirers and devo- 
tees. In the process, the Yogis also sought to overawe Guru 
Nanak through a display of their miraculous powers. Many of 
these exercises were awesome for the general public; but these 
had little effecton the Guru, so thatto the utterdismay of the 
Yogis, all their yogic exercises flopped miserably. 


The Yogis then joined the congregation that had gathered 
around Guru Nanak and asked him to come out with a 
miracle—if*at all he was capable of one. The Guru did not 
oblige them and instead retorted that he had no miracle to show 
except invoking the True Name, before which every miracle 
of the Yogis paled into insignificance. Having received a 
rebuff at the hands of the Guru, the Yogis now initiated a 
debate on Guru Nanak's faith vis-a-vis their own. Bhangar 
Nath who appeard to be the most vocal among them, charged 
the Guru with inconsistency, for he, having roamed about for 
nearly three decades in the garb of a recluse, had now chosen 
to settle down as a householder. The Guru's reply, as per Bhai 
Gurdas, was equally pertinent and incisive. The Guru branded 
Bhangar Nath's preceptor as a novice for he had, without 
assessing Bhangar Nath's competence, got him into his fold?. 
The Guru decried the Yogis' act of first renouncing the world 
and subsequently cringing before the very same house-hold- 
ers whom they had forsaken, for mere crumbs. There-after, 
followed a debate, as a result of which, according to Bhai 
Gurdas, the Siddhas (yogis) owned the path of seeking eternal 

2 nanak akhe bhangar nath tert mao(n) kuchajl ah; 
bhanda dhoe na jation bhai kuchaje phull[u] sara. 
—lIbid., Pauri 40. 
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peace through the Word, i.e., the path of nam-simran accept- 
ing thereby the relative superiority of Guru Nanak's approach. 


THE LOCALE AND TIME 


Though consensus of opinion regarding the locale of the 
Goshti is for Achal Batala, yet some of the chroniclers believe 
it to have taken place at the Sumeru mountain. For this reason, 
the writer of the Puratan Janamsakhi seems to have made the 
Goshti at Achal Batala, an extension of the discussion that 
took place at Sumeru.? Yet, it is surprising that he reports it to 
have finally materialized at Gorakh-hatri*, where the last en- 
counter of Guru Nanak with the Yogis took place. This 
suggests that the Siddha Gohsti is an end-product of discus- 
sions held by Guru Nanak with the Yogis at different places 
and on different occasions. One thing which is, however, 
certain is that the penning down of the Goshti in black and 
white was not done at the very site where it was held, but 
elsewhere at the place whereto the Guru retired after the event. 
The great Sikh savant, Dr. Bhai Vir Singh, writes : 


The debate with Siddhas took place orally. The form in 
which it is found in the Holy Granth, appears to be a 
poetical version of the same. The Guru may have given it 

a shape at Achal Batala or at Kartarpur on getting back 

home, or, perhaps, during his journey to Multan, the venue 

of Guru's next sojourn>. 

Bhai Vir Singh regards the third proposition as more 
likely since, according to his conjecture, the journey to Multan 
must have been undertaken in a bullock cart which provided 
enough leisure to the Guru to record the entire discussion*. 


> PuratanJanamsakhi (ed. Bhai Vir Singh), Khalsa Samachar, Amritsar, 
4th edition, 1952, Sakhi 50. 

* Ibid., Sakhi 52. 

> Vir Singh (Dr. Bhai), "Siddha Goshti Stik" included in Nirguniara, 
Vol. 67, Tracts No. 8 & 9, Aug. 15, 1969 and Sept.15,1969, pp. 6-7. 

® Ibid, p.7. 
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Dr. Mohan Singh Diwana, however, holds a different 
view. He writes : 


This Goshti is not the product of some real dialogue said 
to have taken place with the Siddhas in some congrega- 
tion. Siddhas that figure in the Goshti had passed away 
long before Guru Nanak. They had turned immortal and 
could be communicated with by any saint worth the name. 
Guru Nanak having attuned himself to the Name Divine, 
succeeded in having communion with them and, there- 
after, he put the whole revelation in the form of a goshti.’ 


As testimony he cites the following verse of Guru Nanak from 
the Siddha Goshti itself: 

nam[i] rate si(d)dha gosht[i] hoi. 

Imbued with Name Divine one may have 

communion with the Siddhas. 

(St. XXXIII.1) 

What Dr. Diwana seems to suggest is that it is a revelation 
embedded in the generic form of a goshti. 


THE STRUCTURE 


The Goshti begins with the usual invocation. Then it 
unfolds the panorama of the debate. Guru Nanak is seated in 
an assembly of saints. The Siddhas appear there and join the 
congregation. The Guru meets Siddhas' salutation by beseech- 
ing benedictions of the Lord. This is in the nature of a 
prologue. He then initiates the debate by stating the proposi- 
tion which is to serve as arefrain in the whole poem. It sets out 
the problem and also gives the answer to it. It runs : 

Can wandering itself help one be pious and true? 
No for salvation comes not without involvement 
with the Word True. 


(St. I1.1-2) 


7 Mohan Singh Diwana, Punjabi Bhakha Vigian ate Gurmati Gian, 
part II, pp. 108-112. 
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After this follow seventy-three stanzas mostly of six verses | 


each. These contain questions and answers, a count of which, 
if taken by parts, goes up to eighty-nine.® Stanza LXXII of the 
Goshtipresents a gist of the debate, whereas stanza LXXIII, the 
last, is in the nature of an epilogue; and has been inserted to 
express gratitude for the insights the Almighty lends to the 
God-conscious souls on subjects altogether abstruse and 
esoteric. 


The structure of the poem does not conform strictly to that 
of a goshti or a dialogue which envisages questions and 
answers by two or more persons. Names of only two yogis 
appear in the Goshti, that of Charpat and Gorakh. The latter 
is said to be the spiritual scion’ of Loharipa which, according 
to Dr. Mohan Singh Diwana, is the Tibetan name of Machhin- 
dra (Matsyendra) Nath. 


As it is, the Siddha Goshti is more in the nature of a 
monologue than a debate or a dialogue. Questions are asked 
and answers too are given, but without reference to the identity 
of the questioning yogi. Only two, Charpat and Gorakh, the 
most vocal of them, find mention. The rest are treated as a 


group. 


RELIGIOUS PANORAMA 


Various cults and faiths dominated the Indian scene, when 
Guru Nanak (1469-1539) lived and preached. There were the 
Muslim divines called Sheikhs, Pirs and Sufis. They had been 
on the Indian scene for some five centuries before the advent 
of Guru Nanak. They had an alien but a powerful religious- 
cum-cultural tradition; and had extended their activities over 
a considerable part of Northern India. 


The number of original cults that had emerged in India is 
said to have been very large. An Arab historian, Mutahhar- 
bin-Tahir Mugaddasi who visited India sometime in the tenth 
century of the Christian era, writes in his book Al-Biday-ut- 
Tawarikh: 


§ See Manmohan Singh, Sri Guru Granth Sahib (English-Punjabi 
Translation), SGPC., [st ed., Vol. 6, 1965, pp. 3062-3099. 


° For this appellation sec foot-note to Verse 4, Stanza 7, below. 
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As per stray accounts given by the people, India has had 
some nine hundred communities, of whom some ninety- 
nine were fairly prominent. They have forty-two different 
cults which sprang from the two main streams: the Brah- 
manic and the Samanic.'° 


Of the indigenous cults referred to above, the Rama and 
the Krishna cults covered by the generic term 'the Vaishnav- 
ites' had a significant sway in the Punjab and in the rest of 
Northern India. But considering the whole of India, 'the 
Savites' were, perhaps, far more numerous than the Vaishnav- 
ites. This was so, for goddess-worship was prevalent in most 
parts of India. Several references to Sakats in the Gurbani 
testify to this effect. Equally powerful were the yogis of 
various shades, who roamed all over the land and were feared 
and respected for their supposed esoteric powers. All these 
cults could flourish side by side, for Indian mind had been bred 
to be polytheist and was quite tolerant. The common masses 
were ignorant and very gullible, so as they readily accepted 
every thing that held promise of freedom from suffering and 
of a happier life-after-death. 


THE LEITMOTIF OF THE INDIAN PHILOSOPHICAL 
SPECULATION 


The Indian seers of yore were very much troubled with the 
notion of Man's sorry predicament—his ills, sorrows and suf- 
ferings. They sought to diagnose the causes of these and, if 
possible, to seek remedies to mitigate them. Their deep 
reflection led them to conclude that these were the result of 
Man's own actions. Since these could not, in any convincing 
manner, be related to man's actions in the present life, these 
were attributed to his acts of omission and comission in the 
course of an earlier life. This idea came to be known as the 
Doctrine of Karma; and since it postulated a previous birth— 


10 See Mas'ud Ali Nudavi, Maulana (ed.), Hindustan Arbon ki Nazar 


Mein (Urdu), Vol. I, p. 344. 
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rather an unending chain of births and deaths—it, alongwith 
another, called the Doctrine of Transmigration of Soul, be- 
came the cardinal point of the Indian religious thought. It was 
all the more so, because both the beliefs readily came handy 
toexplain social and economic inequalities, with which the 
Indian society was indeed sorely afflicted. 


Further, reflection on Man's life, the nature of the Phe- 
nomenal World, Man's position therein, the Ultimate Reality 
that lies behind all these, led to the production of a formidable 
mass of metaphysical-cum-philosophical literature, which 
today, alongwith Vedas, goes by the name of Brahmans, Ar- 
anyakas, Upanishads and the six Schools of Indian Philoso- 
phy. These are treatises of deep reflection, of bold philosophi- 
cal flights and a great treasure-trove of centuries of probes into 
the known and the unknown, the visible and the invisible, and 
the effable and the ineffable. These try to tackle the problem 
of somehow ending the cycle of birth and death, and thus make 
the human soul attain moksha, mukti or salvation. 


THE YOGA COSMOLOGY 


Since Siddha Goshti is essentially a dialogue between 
Guru Nanak and the yogis, and since yogis frequently refer to 
asceticism and other yogic beliefs, it would be pertinent to 
examine the yoga system in some details. Yoga’ has served as 
a favourite starting point with most religious thinkers in India. 
Short of its esoteric techniques that were later on grafted on to 
it, the concept appears to have provided each religious system 
worth the name, its essential conceptual base--that of harness- 
ing or yoking the mercurial mind. That is why different 
religious systems Or paths are often referred to as 'yogas’; for 
instance, Gyan-yoga, Karma-yoga, Bhakti-yoga, Hatha-yoga, 
Mantra-yoga, Laya-yoga, etc. 

The word "jog" (Skt., yoga) as pronounced in Punjabi, 
reminds one of the contraption that farmers or bullock-cart- 
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drivers have traditionally been using to tie two bulls together 
to make them tread in unison. Its root is yujir or yuj which 
means 'to bind together’, 'to hold fast’ or 'to yoke’. It appears to 
have givenrise to 'yoke' (English), jugum (Latin), jong (French) 
and zygon and joogs (Greek), etc., of the Indo-European stock 
of vocables. 


As has already been stated above, the concept of yoga in 
its seminal form is traceable to the Vedic texts. Yet, its system- 
atic exposition is to be found in Patanjali's Yoga-darshan, one 
of the six Schools of Indian Philosophy. Of the various tradi- 
tions of Yoga in India, Patanjali's Yoga-darshan speaks of two 
fundamental or real entities : the drasta and the drigya. The 
former means ‘a seer’ that which sees; while the latter means 
‘that which is seen’ or ‘can be seen’. It covers the manifest 
universe together with its unmanifest material. The duality of 
drasta and drisya is akin to the duality of the living and the 
non-living, the chetan and the jad . Using more familiar lan- 
guage we may equate these with soul and matter (nature) or, 
in metaphysical jargon, with purusha and prakriti . 

Following the Samkhya system of Philosophy, the Yoga 
of Patanjali believes that neither prakriti nor purusha is 
capable of creating anything all by itself. It is the propinquity 
of the purusha which enables prakriti to unfold itself. Yet, all 
that the prakriti creates is for the purusha, who thus is the 
active agent, the enjoyer, or the bhogta of the prakriti and its 
evolutes. 


Patanjali's Yoga-darshan assumes an Ultimate Reality 
too. It names it Purusha Visesha, something akin to our God. 
But this Purusha Visesha of Yoga is not bound by any relation 
with the prakriti at any stage. He is ever free, and is viewed as 
the Presiding Soul—much like a monarch in a constitutional 
set up. At the most, He may be taken as an aid to assist 
attaining samadhi. His Being is indicated by the word Aum 
(Om). 
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Yoga like other religious systems of India believes in the 

Doctrine of Doom or Dissolution (pralaya), a state in which 

the Cosmos recedes back into its original chaotic state to begin 
anew, after a brief pause, the process of recreation. 


MAN'S ILLS AND YOGA'S CURE 


Like most other religious traditions, Yoga is oriented to 
removing Man's sorrows and sufferings referred to by Patanjali 
as kleSas. The term covers not only psychic states stricken 
with malady but their causes too. In Yoga, these are referred 
to as ‘impurities of the mind'—products invariably of avidya 
or ignorance. It may, however, be clearly understood that 
avidya in the religious tradition of India means ‘lack of True 
Knowledge’, or lack of para-vidya, which relates to the Abso- 
lute Truth and not to any deceptive form thereof. 


Of the above mentioned ‘impurities of mind’ many arise 
because of confusion about the intrinsic nature of the purusha 
(soul) and the prakriti (matter). The latter is believed to be 
transient, impure, sorrowful and external. But, under the spell 
of avidya (ignorance) the purusha takes it to be permanent, 
pure, satisfying and eternal. For that reason, he clings to it and 
thereby invites all the pain and sorrow with which human 
beings are but too familiar. Man has not only to suffer for 
actions done in the present life but also for those of the 
previous life. This is so, for Yoga believes in the inexorable 
Doctrine of Transmigration of Soul and in the Law of Karma. 
Yoga seeks to end this state by wresting for man liberation 
from the clutches of prakriti by removing avidya. 


Yoga's term for indicating the attainment of that state is 
kaivalya which means total isolation from everything else. 
Thus, in effect, it is quite opposite to the Vedantic concept. It 
conforms to the basic idea of Yoga that purusha (soul) and 
prakriti (matter) are co-existent and co-eternal. Creation takes 
place when prakriti comes close to purusha. The equilibrium 
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of the three gunas—sattva, rajas and tamas—is then disturbed 
and the phenomenal world begins to evolve. This union, ac- 
cording to Patanjali, has a purpose. It is to help purusha gain 
awareness of his true nature and to unfold to him powers that 
are inherent in himand in the prakriti. But as soonas, as aresult 
of the dispelling of avidya (ignorance), awareness dawns on 
him, closeness of purusha and prakriti ends, and purusha is 
liberated, i.e., divorced from the spell of prakriti. This state is 
called kaivalya or aloofness in Yoga. But how is this to be 
achieved? 


YOGA TECHNIQUE 


Since Yoga's aim is kaivalyaor aloofness, the firstimpera- 
tive for its adherents is to renounce the world and thereafter 
take steps to control the psychomental states (Citta vritti 
nirodha), for which Patanjali's classical Yoga has prescribed 
an elaborate technique comprising asanas (bodily postures), 
pranayam (breath-control), dharana (concentration), dhyan 
(meditation) and samadhi (estasis). This, later on, with the in- 
troduction of some esoteric practices, developed into Hatha- 
yoga, details of which are set outin the famous treatise, Hatha- 
yoga Pradipika. 


HATHA / KUNDLINI YOGA 

Hatha, in Sanskrit, means ‘unflinching determination’. It 
is thus a system which involves striving unflinchingly till the 
objective is achieved. It rests on the principle of controlling 
and channelising of prana—man's vital life-force—for awak- 
ening his latent energy, called Kundalini. 


The propounders of this system hold that letter /h/ in hatha 
represents the sun and /tha/the moon. The moon is supposed 
to be in a region between the hard palate of the head and the 
basal portion of cerebellum. It is supposed to exude elixir 
which percolates down, but is swallowed by the sun which is 
situated in the region close to the navel. It is due to the 
swallowing up of this elixir by the sun that human beings were 
IL believed to suffer from old age and death. Hatha-yoga is 
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the technique of tackling these two, i.e., the sun and the moon 
for conserving elixir safe for man. 

Hatha-yoga has, for its tools, asanas, pranayam, mudras 
and samadhi. 

Asanas are such postures of body and mind as help a yogi 
attain concentration of mind and remain steady in that position 
for long periods. Certain asanas supported by pranayam and 
fortified by sarhyam (discipline), dharana (concentration), 
dhyan (meditation) and samadhi (estasis) have, it is believed, 
the potential to throw open gates of vast occult powers. 


Pranayam refers to breath-control which is practised to 
bring about a union between the prana-vayu and the apana- 
vayu in order to awaken Kundalini. The first represents 
breath of life and is often referred to as 'ten finger deep vital 
air’ in yogic terminology. The other represents the air that is 
found in the lower part of the abdomen. 


Of the seventy-two thousand nadis (nerve channels) 
which are supposed to be lodged in the human system, the Ida, 
the Pingala and the Sushumna (Punjabi, Sukhmana) matter the 
most. The Ida that runs from the lower part of the spinal chord 
to the left nostril, represents the moon, whereas the Pingala, 
which runs from the lower end of the spinal chord to the right 
nostril, represents the sun. The Sushumna lies in between 
these. Stretching from the lower-most part of the abdomen it 
reaches the Dasam-dvara (the tenth orifice) in the head. There, 
in the ten thousand-petal lotus (sahasrara) resides purusha. 


It is believed that, at the lower end of the spinal column, 
lies Kundalini, the coiled she-serpent. It has its tail in its 
mouth. It is considered to be an embodiment of unlimited 
dormant energy. The major concern of a Hatha-yogi is to 
awaken this Serpent energy; and with its help push pranas 
through the Sushumna on to the tenth orifice (the Dasam- 
dvara). The awakening of the Serpent energy is obtained by 
forcing prana-vayu (life-breath) downwards and apana-vayu 
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(the air in the low part of the abdomen) upward. This stirs the | 
Serpentenergy. The internal heat that is generated in the navel 
region also helps galvanize it. Thereafter prana (life-force) 
with the help of the enlivened Serpent energy enters Sushumna 
and reaches sahasrara (the one thousand petalled lotus), of 
course, after piercing through the six vital centres (Cakras, 
plexus) of spiritual activity. 


In the Hafha-yoga Pradipika it is held that when prana 
becomes lean (listless) and the mind becomes absorbed, then 
these becoming equal, it results in samadhi. It is a state in 
which all thoughts and activities of the striver (sadhak) cease 
and he moves into a state of trance or ecstasy. 


Again, when the Brahma-granthi that is in the heart, is 
pierced through by pranayama, then a state of elation is 
experienced in the vacuum of the heart and sound of the 
unstruck music (anhad nad) is perceived through human 
senses. In the second stage, the two pranas unite and begin 
moving in the Sushumna vacuum. 


The yoga treatises usually speak of four types of yoga : 
the Mantra-yoga, the Hatha-yoga, the Laya-yoga and the 
Raja-yoga. Of these the Raja-yoga is the pinnacle; whereas the 
other three are just steps leading to it. It aims at conquering 
instincts and realization of the self in its pure form. In it the 
analytical wisdom is the main force and the end product is the 
Jjiwan-mukKta (one liberated in one's life). 


MANTRA-YOGA 


The Mantra-yoga is based on the principle that from God 
emanates idea (bhava); from idea proceeds nam-rip creation. 
For liberation it has, therefore, to resort to nam; from there 
to enter the idea (bhava) and thence back to the Creator 
Himself. 


YOGIC POWERS 
Practice of Yogic techniques is believed to open flood- 
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gates of knowledge of the unknown to the yogi. He, it is 
claimed, acquires vast occult powers called siddhis and can 
perform a variety of miracles. Nobody can, in this age of 
questioning, assert with any amount of certainty that the yogis 
did possess miraculous powers that are often attributed to 
them; yet it can be safely presumed that the gullible people in 
those early days entertained yogis mostly for fear of their 
supposed supernatural powers. It is also clear that Yoga had, 
from its pristine high ideal of control of psychomental states 
(Citta vritti nirodha), strayed a long way off and fallen into the 
clutches of black magic, medicine and occultism. Inroads 
made into it by the Vamacaryas and the Dakshinacaryas had 
reduced the system to detestible orgies in wine and women. 


SIDDHAS AND NATHAS 


In the Indian mystic tradition it is customary to refer 
frequently to nine Nathas and eighty-four Siddhas. Though it 
appears, nathas and siddhas are different entities, yet they are 
not quite so. Both are, indeed, synonymous terms. They can 
appropriately be covered by the nomenclature ‘yogi’. Yogis 
who had through yogic practice acquired, or, at least, pro- 
fessed to have acquired control over the modifications of their 
Cittas (minds); and, in that context, could claim possession of 
some sort of super-consciousness, manifested by them in the 
exhibition of some super-natural powers, were called 'Siddhas’. 
Nathas too were Siddhas. They, because of their affiliation 
with some stalwarts of their group who gave their cult a new 
orientation, chose to call themselves Natha-yogis or Natha- 
siddhas. Whatever the reason, the Siddhas, the Yogis, the 
Awadhoots and the Nathas mean much the same thing. If there 
is any difference between the practices of one group or the 
other, that is due to the religious persuations to which they 
initially belonged. 


ear-rings (mundra). They wore on their person, by way of a 


The Nathas got theirears split, and in these they wore large 
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sacred thread, a black woollen thread called seli. They also 
carried with them a pouch, hung on their shoulders alongwith 
a cloak (khintha) and a blowing horn (Sringi). In their hands, 
they had a begging-bowl (khappar) to receive alms therein. 
They smeared their bodies with ash (vibhuti) and distributed 
the same for benediction of their followers. They wore long 
hair (jata) on their head also. 


In the Siddha Goshti figures a siddha, Loharipa by name. 
He is also referred to as Luipa and is considered to be the Adi 
Siddha among the Sahajayanis. Sahajayan was a later branch 
of Buddhism. 


Some scholars believe Machhindra Nath, Mina Nath and 
Luipa (Loharippa) to be the same person, whereas others 
regard, at least, Machhindra and Lipa to be different persons. 
As regards their times, Machhindra is said to have flourished 
some time in the tenth century of the Christian era. Luipa is 
placed a bit earlier. 


NATHA-YOGI SECTS 


As the Natha-cult spread, it got divided into a number of 
sects, of which twelve are famous. Lists brought out by 
different scholars give different names. The one current in the 
Sikh tradition runs : (1) Helu-panth, (2) Pava-panth, (3) Ai- 
panth, (4) Gamy4-panth, (5) Pagal-panth, (6) Gopal-panth, (7) 
Kanthari-panth, (8) Ban-panth, (9) Dhvaj-panth, (10) Choli- 
panth, (11) Das-panth and (12) Rawal-panth.'' Of these the 
adherents of Ai-panth believed in Sakti worship. The legend 
has it that the founder of this sect had had a consort whom his 
disciples called the 'Adi-Mai' (corrupted into Ai Mai). She, in 
her life-time, was acknowledged by the founder of the sect and 
his disciples as a medium of spiritual communication. After 
her death there started the practice of making a virgin, a 
medium for spiritual communication. 


"Kahn Singh, GurSabad-Ratnakar Mahan Kosh, second ed., 1960, 
p. 640. 
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One popular epithet for yogis in the Punjab is 'Rawal’. It 
refers to the members of a particular sect of the Natha-yogis, 
who have usually been householders. They move from house 
to house, beg alms and often earn their livelihood by sooth- 
saying. That is why they are called 'rawals' or 'soothsayers'. 
They sometimes also profess to show miracles. 

Of the rest of the Natha-yogi sects, notice may be taken of 
the Pagal-panth only, for itis supposed to have originated with 
Chaurangi Nath known as Puran Bhagat in Punjab legends. 
He, as the legend goes, was the son of Raja Salivahan of 
Sialkot and a step-brother of Raja Rasalu. He turned a yogi 
because of ill-treatment by his step-mother. He was a near- 
contemporary of Gorakh, 

Ignoring the affiliation with their particular orders, yogis 
are sometimes referred to as per their achievementor the status 
in the general hierarchy of their cults. Thus, we have, at the 


top, the Pavanahari-yogis. They live away from the humdrum 
of life and subsist on roots and wild-fruits. They lead a very 
austere life and subject themselves to all sorts of penances. 
That is why they, by way of appreciation, are given the title 
pavanahani, which literally means those subsisting only on air. 


‘Bihangam' or 'Chakravarti' yogis do not stay at one place. 
They keep on moving about from place to place, doing 
pilgrimages at the holy places and imparting instruction in 
Yoga to all such, as aspire for it. 


Of the detestable types are yogis that indulge in taking 
intoxicants—presumably to bring about a state of alienation, 
concentration and absorption in their selves. They use drugs 
like hashish—bhang (canabis indica), charas and dhatara for 
this purpose, and call upon others also to have a taste of these; 
and, hence, are a real curse for society. 


Others that may be placed in the degenerated category are 
the worshippers of Bhairava, the VamaCaryas and the 
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Dakshinacaryas. The Bhairva-yogis choose to have repeat 


bouts of wine and meat till they fall senseless on the ground. 
The Vamacaryas and the Dakshinacaryas also indulge in 
sexual orgies apart from having bouts of wine and meat. All 
this, they believe, leads to Mahasukh—a state of great bliss. 


GURU NANAK'S METAPHYSICS 


Contrary to all these mind-boggling and sometimes even 
detestable rituals by yogis and nathas, Guru Nanak's is aclean 
moral and spiritual discipline observed by normal household- 
ers. Also, as against Yoga's duality of Soul and Matter, Guru 
Nanak stood for undiluted monotheism. He believed in the 
unicity of God;.and his creedal statement sketches Him as 
Eternal, Self-existing, Formless, Beyond the Pale of Time, 
Unincarnate and the Sole Creator of the phenomenal world. 
Prakriti does not figure in his scheme of things : 

From one do many a myriad emanate, 

Into One, O Nanak, do the many finally merge.'? 
This is the dictum of the Gurus as recorded in the Adi-Granth. 
This refers to strict monotheism. In fact, duality has no place 
in Sikhism. Prakriti, thus has no independent existence. It 
comes into being by His Will, referred to in Sikh thought as 
hukam; and it subsists so long as it be His sweet Will. 


God, as indicated above, is the Sole Creator. Everything 
lies in God and God pervades everywhere and in everything. 
Before manifesting Himself in the form of this phenomenal 
world, God lay in a state of void, emptiness (sunn samadhi), 
or of attributelessness. Nothing prevailed then except His 
Will. This state is called the nirguna (attributeless) state. As 
and when God thought of manifesting himself, He created the 
vast expanse of myriads of diverse hues and forms called the 
Universe. He thereby became saguna or attributeful. As 


2 ikas[u] te hoio ananta, nanak, ekas[u] mahi(n) samae jio. 
(frag 3 UE moa] owa tag wh mre FEI! 
—Majh M4, AG, 31. 
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nirguna He is Absolute, Immutable, Infinite and Ineffable; 
and as sagunaHe isall thatis temporal, but more than anything 
else, He is an embodiment of wonderment, love, and bliss. 


The vast and variegated Universe of matter and souls that 
God has created, is His Jia or handiwork. He not only creates 
it but beholds it in serene joy. He is thus, both, its creator and 
enjoyer (bhogta). He enjoys it because His Creation is but a 
manifestation of His own blissful self. For that reason, this 
phenomenal world is not to be viewed as a sinful and sorrow- 
ful place; norit need be shunned and avoided as if it were some 
deadly plague. Sikhism thus stands for a healthy involvement 
in normal life. 


Now, God has many attributes with which he is remem- 
bered, but the most important of all these is Truth, sati (Skt. 
satya) in Punjabi. This connotes His Eternity and Immuta- 
bility. This attribute is such as is not in evidence in any other 
being or object. That is why it is, sometimes, taken to be His 
real name. He is pure consciousness and also a repository of 
total bliss. Hence, He is to be looked upon as sati Citta anand. 
This wonderful trait of God has been stressed by Guru Nanak 
in his Japu Jias sati suhanu sada man chao, i.e., He is embodi- 
ment of Truth, Beauty and Boundless Love (St. XXI.8). The 
Guru here seems to have substituted Boundless Love for bliss. 
This is to lend prominence to the means, i.e., love, rather than 
to its end-product, bliss. 


Guru Nanak believes God to be both Transcendent as well 
as Immanent. He is Immanent because having created the 
Universe, He permeates it and can be comprehended in every 
minutest phenomenon of it. He is Transcendent, because He 
is infinite and cannot be confined in the manifest world. Just 
as all things are in space and space is in everything and yet 
space is more than the objects that occupy it, much the same 
way, God transcends the phenomenal world, the world of our 
senses, and also pervades it. This is how Guru Nanak thinks of 
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Him to be both Immanent as well as Transcendent—per- 
vading His own creation and yet being outside it. The term 
transcendent has yet another semiotic dimension. It refers to 
Lord's Imperturbability vis-a-vis the vast rather immeasurable 
spectacle that is His Creation, wherein each and every indi- 
vidual placed on this vast stage has himself to answer for his 
actions. 


Unlike Patanjali's Yoga-darshan which believes in the 
multiplicity of souls, Guru Nanak believes in One Universal 
Soul or Spirit; all other souls or spirits are but individual mani- 
festations of it. They got segregated from their original source 
by the Inscrutable Will of the Master Himself. This segrega- 
tion gave Man his individuation, I-am-ness, ego-self or hau- 
mai of the Sikh parlance. All the miseries, sorrows cr klesas 
of life spring from this haumai. Sikhism, therefore, regards 
haumai to be man's most malignant spiritual malady. In the 
Japu Ji, Guru Nanak has identified it as the 'pall of sham and 
untruth’, If it could somehow be removed, Man would become 
sachchiar and regain the position he had lost. That is how 
Sikhism views Man's predicament. 


In passing, it may be mentioned that 'sachchiar' is the same 
as ‘'Gurmukh' of the Siddha Goshti, designated as Jiwan- 
mukta and Brahma-giani also. 


Again, Man's individuation consists of soul, mind and 
body. Of these, soul or spirit partakes of the character of the 
Divine, and is, therefore, imperishable. When body collapses, 
that particular link in the life-cycle ceases. Mind serves as a 
bridge between the body and the soul or, in other words, 
between Man and God—the Universal Soul. Haumai is but a 
powerful facade of mind. It is this that detracts human soul 
from seeking merger in the Universal Soul. It is precisely for 
this reason that the emphasis of all the systems of Yoga is on 
the yoking of mind to the Divine vision through concentration 
attained by one or the other method, sadhana. The Sikh 
religion also has its own system called Nam-simran-yoga, 
which would be discussed a little later. 
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Other things that need to be mentioned as relevant to the 


discussion are : (1) Sikhism too believes in the Law of Karma 
and the Doctrine of Transmigration of Soul; (2) To get rid of 
the clutches of these two inexorable laws, the striver has to 
undergo some sort of sadhana, of which Loni! over one's 
mind is the primary prerequisite; (3) Efforts made by the 
sadhak or the striver can fructify only if Guru's or Lord-God's 
grace wills and blesses him so. 


PATHS TO SALVATION 


The Sikh path to salvation is that of Nam-simran-yoga. It 
falls within the gamut of Prema-bhakti-yoga, but with one 
vital difference, that it relates to the nirguna tradition of the 
Bhakti-yoga and not to the saguna one. In the latter, the 
Bhakti- yoga concentrates on some icon, image or idol of the 
deity—may be of Rama, Krishna, Siva, Kali, Durga, Bhairo, 
Hanuman or any other object of love and veneration. But this 
is not the case with Nam-simran-yoga. Vis-a-vis the saguna 
Bhakti, it has to tread a far more exacting path which needs 
concentration of a higher order. The Sikh path tries to seek this 
concentration by reconditioning life in such a way that the 
whole process of having the feel of the Formless becomes an 
automatic exercise. This is why the Nam-simran-yoga is often 
referred to in Sikhism as the Sahaja-marga too. 


The paths that are traditionally envisaged by the Indian 
seers for the redemption of Man's soul are three. These are the 
Karma-marga, the Gyan-marga and the Bhakti-marga. These 
are also referred to as yogas. Of these, the Bhakti-marga, as 
we have seen, covers Nam-simran-yoga; and the Karma- 
marga has, in its gamut, all actions including the Hatha-yoga 
practices that are undertaken for the sake of the liberation of 
the soul. The latter, i.e. the Karma-marga aims at the eultiva- 
tion of energy through concentration on action. 

| 
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In the early Vedic tradition, this cult conformed to the 
offering of sacrifices and performing of yajnas and other 
rituals accompanied by chanting of mantras. These acts were 
supposed to generate such energy as could bestow blessings 
and invest the Karma-margi with super-normal powers. In the 
Bhagavadgita it touched its sublimest form with the 
dévelopment of the concept of nishkam karma (action done 
without any expectation of reward or its effect). The karmas 
were, of course, assigned by society in a manner, it thought fit 
forits smooth running. Later, with Tantriks, the system degen- 
erated into irrational actions based on superstitions, whims, 
black magic, reprehensible human sacrifices, sexual orgies 
etc. 


The Gyan-margis hold that the root cause of Man's ills and 
his failure to free himself from the cycle of birth and death, is 
his ignorance. To remove this ignorance, Man has but to know 
the nature of the phenomenal world, which is illusory (Maya); 
and has also to comprehend the Ultimate Reality, i.e., the 
Brahman. As soon as he comes to realize that Brahman is 
Eternal, Immutable, All-pervasive and the Only Essence to 
which Man's soul (jivatma) has to revert, he gets rid of his 
egoself and merges in his Real self which is identifiable with 
the Spirit Divine. For this, the Gyan-margis, like the Hatha- 
yogis, stand for Man's total detachment from things temporal. 


The third, the Bhakti-marga, rests on loving adoration of 
the Lord. It is based on devotional faith. It is, as has already 
been indicated, directed in the case of saguna bhakti towards 
a personal God and in the case of nirguna bhaktitowards God's 
Essence (nam) or the Logos or the Word. It demands on the 
part of the seeker total surrender to the Almighty's Will, and 
an intense loving adoration of Him. The Nam-simran-yoga of 
the Sikhs may be ranked in the last category though it fails not 
to draw heavily on lights provided by the other two. It will, at 
this stage, be relevant to examine what Name or 


Noumenon is. 
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NAME/THE NOUMENON 


The Sikh Scripture is replete with verses dwelling on 
Name (nam), and the concept, indeed, is central to the thesis 
of Sikh philosophy and sadhana (practice). But the term, not- 
with-standing its repeat appearance in Gurbani, remains as 
enigmatic as any other entity of the mystic world. The diffi- 
culty arises because the term used in the metaphorical sphere 
does not very often get anywhere near what we usually 
understand by it in common parlance. In common speech- 
form 'name' stands for a thing, person, place or quality. Itis an 
instrument of differentiation as also of identification. In the 
case of the Absolute God, who is attributeless, who has no 
form, who is ineffable and who transcends all that we can 
imagine, the problem of assigning Him a name, defies all 
speculation. For that reason, theologians of all creeds and of 
all times have been content to give Him an attributive name, 
for example, the Almighty, the Creator, the Sustainer, the 
Merciful and so on. Not-with-standing this, Man's urge to 
know and address Him by His personal name, as we mortals 
are wont to do in our temporal life, has always been para- 
mount. The reason for this is to be sought in the intimate 
relationship that a personal name strikes in the heart of the 
speaker and the listener. The Jew’s claim for ‘Jehovah’, the 
Muslim's for ‘Allah’, and the Hindu's for 'Aum' (Om) as per- 
sonal names of the Lord rest on this presumption. The Sikh 
Gurus too havechosento suggest Sati (Truth) as His primordial 
(para-purbala) name. This attribute of God is so potent and 
unique that the like of it cannot be shown to exist anywhere 
outside His Supreme Being. 

There is yet another name by which He is very often 
referred to in the Sikh lore. It is Vahigurd. It is a compound 
expression—'Vah-+-Giara' (Wonder is Thine, O Lord!). It is 
based on the response that His feel evokes in the heart of a 
seeker. Every moment, the seeker stays absorbed in the medi- 
tation on God's Name or in contemplation of a vision of God, 
is a moment of intense wonder, of serene joy and of peace. 
Such is the efficacy of the Divine Name—whatever it be. 
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Name or nam in Punjabi, is the Prakrit form of the Sanskrit 
word naman. It is spoken as ndnv (a) and ndo(n)(s) also. 
The Sanskrit word naman stems from some common root of 
the speech form of the Indo-European stock, where it assumes 
the form of noumenon (Greek) or nomen (Latin) or some 
other variation of it. Its antonym is ‘phenomenon’ (pl. phenom- 
ena). A phenomenon is that which appears as reality to the 
sensory motor apprehension of man. This forms precisely the 
subject-matter of investigation by physical sciences. 
Noumenon, on the other hand, is that which lies at the root of 
the phenomenon; and it can be discerned only through the 
other, that is the inner eye. Anyway, noumenon refers to the 
Essence that lies behind the world of appearances. Several 
aphorisms in Gurbani bear this out. Thus we have in the 
Japu Ji: 

To all Creation does Thy Name extend 

Beyond Thy Name doth nothing protend. 

(St. XIX, 10-11) 

Again, we have in the Sukhmani that itis Name or noumenon 
that sustains all the creatures, all the regions, nay the whole of 
the Universe with all its heavens and nether regions.'? In Var 
Raga Asa, Guru Nanak makes the whole idea still very clear. 
He writes— 


The Formless Lord—manifested first He Himself 

And unfolded He His noumenon (essence) too 

Created He then the phenomenal world; 

Permeating it, He thence began enjoying its 
functioning in bliss serene.'4 


13 nam ke dhare sagale jant, 
nam ke dhare khand brahmand. 


nam ke dhare agas patal, 
nam ke dhare sagal akar. 
—Sukhmani, M5, AG, 284 
‘* apinai ap[u] sajio, apinai rachio nao 
duyi kudrat[i] sajiai kar[i] asan{u] ditho chao. 
—Var Raga Asa, M1, AG, 463 
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After permeating it He continues to enjoy its functioning 
in serene bliss. Thus, in Gurbani, at the theological level, 
Name or nam stands for the essential essence of God. When 
referred to in this sense itcomes tomean 'God's very being’, the 
aggregate of all the attributes by which the Attributeless God 
may be comprehended. It may even mean the feel of awe and 
wonder, love and beauty, that a reflection on Him may 
generate. This experience of Reality, though ineffable, is 
unique and peculiar to religion. Yearning for Name in Gurban! 
is tentamount to yearning for the Being whose actual name we 
do not know, but to whom we are content torefer symbolically 
as nam, meaning thereby ‘whatever His Nameis'. Actually He 
is, as asserted in the Jap Sahib of the tenth Master, andm. The 
function of the word nam _ is, first, to serve as a vocable 
symbol of the Absolute God and, the second, to conjure up a 
picture of His essence as explained above. 


SABAD/THE WORD 

Sabad (Skt. sabda) is another word with the same theo- 
logical import as nam. It is a common belief with the major 
faiths of the world that the Universe came into being asa result 
of a primordial sound that emanated from God, the Absolute. 
The seers of the Vedic Age identified it with the Word Aum 
or OM. This immortal sound is believed to pervade the whole 
of the visible universe. The Mandukya Upanishad delineates 
it thus : 


What has become, whatis to become, what will become— 
all of this is the sound OM. What is beyond these three 
states of the temporal world, that too is the sound OM."° 


The primary notion of sabad, it is claimed, gave rise to the 
Doctrine of Mantra which permeated many Hindu practices; 
and which gave rise to the Mantrayan school of the later 
Mahayan Buddhism. It holds that : 


13 See [Sadi Nau Upanisad, "Mandukya", Mantra 1, p. 234. 
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There is associated with each object and each element of 
nature and with each organic creature, sub-human, human 
or super human, including the highest order of deities . . . 
a particular rate of vibration. If this be known and formu- 
lated as sound in a mantra and worded expertly . . . it is 
capable of disintegrating the object or element of which it 
is the key-note, or in vibratory accord, or in case of 
spiritual beings, of impelling the lesser deities and ele- 
mentals to appear and the superior deities to emit tele- 
pathically their divine influence.'® 


The primary notion of the Primordial sound, it appears, 
was acommon heritage of the Indo-Iranian stream of thought, 
for in Zoroastrianism the idea of the Holy Word, the Menthra 
Spenta, finds significant expression. There in, it is viewed as 
the soul of God. The Holy Bible too has a very revealing 
passage wherein it is stated : 

In the beginning was the Word, and the Word was with 

God and the Word was God. The same was in the begin- 

ning with God. All things were made by him, and without 

Him was not anything made. In Him was life and the life 

was the light of man. 


(John 1 : 1-5) 
It may be noted, that the idea sought to be conveyed by the 
term Word in the passage quoted above, differs radically from 
the one that has been discussed above. 'Word' here is Divine 
Light or Divine Wisdom, i.e., Logos and not any sound with 

mystic-magic potency. 
The Sikh Gurus too expressed themselves on the subject. 

the Third Nanak says : 

Dissolution of the Universe comes through 
the Word; 


Likewise, its resurgence too takes place 
through the Word.'7 


‘© Quoted by Kapur Singh in PraSarapra$na, second edition, p. 172. 


” utpati parlau sabade hove, 
sabde hi phiri opati hove. 
—Majh, M3, AG, 17. 
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The verse quoted above apparently refers to the primary 
sense of the term sabad, which calls to mind the sound potency 
of the Word. An identical reference occurs in Guru Nanak's 
Japu Ji : 

Thy one Word created the Cosmic expanse 
And instantly ran myriads of stream of life therein. 
(St. XVI. 19-20) 

Yet Sikhism does not subscribe to the notion of any word 
possessing magical potency. In a verse the Fifth Nanak cate- 
gorically rejects all magic formulae : 


I know not of any magic formula, 

Nor do I lend any credence to witchcraft, 

I abhor hypocrisy and deception, 

My mind is happily attuned to the Lord's Name."* 


The validity of OM as the primordial sound was ques- 
tioned by later thinkers, specially the Buddhists. They argued 
that since sound could not be produced without striking two 
objects, how could OM, which is a conglomeration of two, 
and, if pronounced as 'Aum’, of even three audible sounds, be 
something that got caused in the void of God's Absolute sunya. 
Subsequent vedacaryas overcame this difficulty by falling 
back upon the idea that the Primordial Sound is eternal and 
coevel with Brahman and that all other evanescent sounds are 
but representations thereof. Precisely for this reason, the 
vedantists held Word to be synonymous with Brahaman and 
the yogis preferred to call it anhat or anhad sabad—that 
which is supposed to be produced without the striking of two 
objects; and which, they believe, is still, as ever, reverberating 
in the Universe. This is often referred to as anhad nad (Ce- 
lestial or Supernal Symphony) also. 


‘8 tant[u] mant{u} pakhand[u] na jana, 
ram ridhai man mania. 


—Suhi, MS, AG, 766. 
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There is yet another dimension of the problem. Looked at from 
the point of view of linguistics, sabad is buta conglomeration 
of sounds arranged to convey an idea. Its function is to add to 
man's consciousness. And since Brahmais the ultimate source 
of all ideas—all consciousness—sabad too has its roots in 
Brahma. Guru Nanak agrees with this view in the Siddha 
Goshti when he says : 
The Word dwells pepetually with the Ineffable Lord; 
I find it so, wherever I behold. 

(St. LIX.1) 
It is the same function as was referred to earlier in the case 
.of nam or noumenon. The two, therefore, tend to be synony- 
mous. Like nam, sabad too is the essence of things, by under- 
standing which man may comprehend Truth and become one 
with Lord-God, the True. It lies dormant in the heart of every 
human being and may be made manifest through a severe 
discipline as has been explained in the mint parable of stanza 
XXXVIII of the Japu Ji.!° The seeker of the Path of Truth has 
either himself to discover Sabad, orelse, through guidance by 
an enlightened being as has himself realized the object and is 

in a position to guide the seeker. 


GURU/THE PRECEPTOR 


In the Indian cultural milieu, guru is a multidimensional 
word. In the ordinary sense it means a teacher of an art, craft 
or vocation. But in the contextof religion it has come tomean 
(1) a religious instructor, (2) founder of a religious system or 
philosophy, (3) inner conscience and (4) the venerated one. 
Sanskrit scholars regard guru to have stemmed from the root 
gri which means to eat up, to assimilate, or to enlighten. Thus 
guru is one who expels the torpor of ignorance and enlightens 
the human mind. 


‘9 jat{u) pahara dhiraj suniar 


ghaniai sabad{u] sa(ch)chi taksal. 
—Japu, M1, AG, 8 
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The Sikh tradition has it that Bhai Mani Singh, the Martyr 
(d. A.D. 1737), claimed that it was the last Master, Guru 
Gobind Singh (1661-1708) who himself taught him the mean- 
ing of the word guri. According to him ga means inertia, 
matter, nescience, andra means the Principle of Light which 
illumines consciousness. Guru thus stands for nothing less 
than the Divine Light lodged in the human heart progressively 
revealed to him through a proper cultivation of his spiritual 
intuition. In this sense, Guru comes to connote God himself, 
for it is only He who is the Ultimate Enlightener. 


The other sense in which the word guru is used is that of 
a guide. But he can only be one who has realized Him; and, 
through one's Word or instruction, is in a position to lead one's 
disciple to the attainment of his ultimate object. Need for such 


, insist on the need for a 
ible, for their practices are 


as spiritual teachers, 
r adherents, out of love 


dispellers of n&science_Though+t 
and reverence for theni, often’ refer to them as avataras (incar- 
nations of God); yet they themselves, had no such pretension. 
They rather decried being viewed as avatar or incarnation of 
God. Their only claim lay in that they could, through teaching, 
help their disciples cultivate the spiritual intuition which 
could awaken the Divine Light within them. Late Sirdar Kapur 
Singh, a very respected scholar and expositor of Sikh doc- 
trines writes on the point : 


The last Sikh Guru sternly proclaimed that in all Sikh 
Gurus it was the same Light and an identical spirit that suc- 
cessively manifested itself and although successive mor- 
tal frames changed the identity of the spirit, the Light re- 
mained in tact. After the Tenth Guru, this light stands 
embodied in the Sikh Scripture, the Guru Granth, and the 
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i aie ae eae | 
spirit continues to operate in the historically permanent 
Mystic Body of the committed Sikhs, the Holy Congrega- 
tion of those who follow this light.”° 


The light, the Gurus have left is enshrined in the Guru 
Granth, in the form of relevations that had dawned upon them 
from time to time. Collectively, it is called Gurbani and each 
unit of it is referred to as sabad. Gurbani and sabad are thus 
synonymous, for they refer to Divine Light, conveyed through 
audible sounds. 


Again, since Divine Light explicates His Essence and the 
same has been identified with Nam or Noumenon, i.e., with 
God's Essence, the three terms, Nam, Sabad and Gurbani tend 
to be synonymous in Sikh theological discussions. That is how 
they find interchangeable expression. 


NAM-SIMRAN-YOGA 


Nam-simran-yoga or Discipline of the Name comes within 
the nirguna category of the Bhakti-yoga. Since Sikhism does 
not countenance avataravad (the Doctrine of Incarnation), it 
uses the term bhakti in its pristine sense of channelizing and 
sublimating the entire emotional and spiritual energy of the 
individual to sustain a continuous yearning for a vision of the 
Supreme Lord. This, in English parlance, is referred to as 
‘Loving Adoration of the Lord’ and finds expression in an 
intense yearning for Him. 


Recalling the Biblical injunction that 'God is love and he 
that dwelleth in love dwelleth in God, and God in him’, G.S. 
Randhawa, in his English rendering of Guru Nanak's Japu Ji, 
refers specifically to the psyche that lies behind the cult of 
Loving Adoration of God. He writes : 


God is thus loving, kind and benevolent, and is always 
readily inclined to welcome all sweet loving hearts into 
close proximity to Himself. Man has only to learn the 
idiom proper to converse with Him. This is none other than 
that of loving adoration of Him... . 


» Kapur Singh, Sikhism for Modern Man, pp. 34-35. 
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To initiate dialogue with Him we have toresortto the time- 
old practice that we mortals are wont to use in this 
phenomenal world for winning the object of our love. This 
is to eulogise the object of our love and seek proximity to 
it by striking a very personal note and ascribing a personal 
name to it according as it appeals to our hearts. The same 
approach pays dividends in the spiritual world too, in case 
pursued with single minded devotion. In the case of God 
it amounts to singing His praises, listening to accounts of 

Him (hearkening), reflecting on His essence (mediation) 

and having an abiding faith in Him and in His 

dispensation.”! 

For starting a dialogue with the Lord, contemplation on 
His name comes readily to hand. It takes off with repetition of 
His name, the object of which is to harness and discipline the 
mercurial mind and to enable it to concentrate on the object of 
contemplation with the sole aim of ultimately getting ab- 
sorbed into it. The Sikh Gurus have not specified any particu- 
lar name for God for the purpose, though Satinam and 
Vahiguru have severally and collectively, come to be used for 
the purpose. The use of these words, or of any other combina- 
tion of letters, is not to be taken as a mantrum or a magic 
formula described on page 42 above, but as an accessory or aid 
to arousing in one that feeling of wonderment (vismad) which 
gets one lost in the object of wonder itself. This is an aesthetic 
communion of man's soul with the Power that lies behind it. 
Itis aconcerted effort towards apprehension of the Essence we 
have called nam. As and when such experiences multiply, the 
mercurial mind of the striver, the sadhak, begins to achieve 
concentration. By and by he acquires a habit to live with the 
nami, the Being to whom the name refers, and ultimately 
succeeds in getting absorbed in Him through the medium of 
nam, i.e., God's Essence of which beauty and bliss are but vital 
manifestations. 


21 G.S. Randhawa, Guru Nanak's Japu Ji, 4th ed., p. 65. 
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A very important difference in the Classical yoga and the 
Nam-simran-yoga may be noted. Whereas the Classical yoga 
ends up with Kaivalya (isolation, aloofness) as its ultimate 
achievement, the Nam-simran-yoga aims at absorption in the 
Ultimate Reality. 


In conclusion, it may be restated that Nam-simran-yoga is 
not a mechanical recitation of some particular name of God or 
of some formula. It is an instrument for reconditioning one's 
self to the Universal Soul and cultivating an irresistible 
yearning for Lord-God, the True, and in experiencing © 
continuously a deep sense of loving proximity to Him. 


SAHAJA MARGA 


The path that has been set out above as Nam-simran-yoga 
is very often referred to, in Sikh thought, as the Sahaja-marga. 
Sahaja literally means ‘born with’, ‘innate’ or ‘natural’ and 
marga means 'path’. Naturalness and moderation are the hall- 
marks of the state of sahaja in Sikhism. Another word and a 
very appropriate one to indicate this state, is 'equipoise’. The 
Sahaja-marga stands for striking a balance in every thing that 
man does. It does not believe in renunciation of the world, nor 
does it permit voluptuousness of any kind. The Fifth Nanak, 
Guru Arjun's injunction on the point is very pertinent : 


Seek ye emancipation even while enjoying 
the innocent pleasures of life, 

Be these hearty laughter, amusing sports, 
elegant robes or even dishes palatable; 

(but let these all be within the limits of 
moderation)” 


2 nanak satigur[i] bhetiai pir! hovai jugat{i), 
hasandia(n) khelandia(n) pahanandia(n) khavandia(n), 
vich(ch)e hovai mukt[i]. 


—Gujari, M5, AG, 522. 
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Between the ascetic and the epicurean Guru Nanak, thus, 
chooses the middle path. The Sikh Sahaja-marga, does not 
subscribe to penances as in Hatha-yoga or to the pursuit of 
meaningless rituals of karam-kandis. Itexhorts its followers to 
weigh reason and judge calmly and judiciously before under- 
taking a venture—social, religious or even purely ritualistic. 
Itlays stress ona clean, moral, social or vocational life. Itis for 
leading a house-holder's life and enjoying legitimate pleas- 
ures and discharging obligations thereof. Over-indulgence or 
exuberance of passions is to be suppressed and that too 
through meditation and not by penances as the yogis do. 


For attuning the mind to the source of Eternal Bliss the 
Sahaja-yoga advocates the path of Nam-simran already dwelt 
upon in the preceding section. Its progress reaches its zenith, 
when the repetition of Name like a reflex action, becomes an 
automatic involuntary exercise in a devotee's life. He then 
begins to feel that he cannot live without it even fora moment, 
and the repetition of Name goes on through sheer force of habit 
and attitude. In such a state he begins to experience the feel of 
the Lord's presence with him, as also in all that be around him. 
The ideal and the way to attain it has been well illustrated in 
a hymn of Bhagat Namdeva included in the Adi Granth. It 
explicates— 

My mind is the yard-stick, my tongue the scissors; 

With these I measure and cut, measure and cut 

The noose-string of Yama, the Comptroller of my 

accounts. 

What have I to do with my caste or low status in life, 

For I am here to cherish His Name day in and day out.1. 

Refrain. 
I carry on my vocation of dyeing and sewing all right, 
Yet I do not pause even for a moment without reflecting 
on His Name Divine. 2. 
All the time I am busy adoring Him and singing His 


aises. 3. 
praises. 3 
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Lo, getting totally attuned to the Lord's Name, 


My needle has turned into gold and thread into 
silver. 4.7 

In the Siddha Goshti itself this aspect of the Sahaja-yoga 
has been beautifully illustrated with the metaphor of a lotus 
which grows in muddy waters; yet is altogether unaffected by 
the grime that is all around it (St. V). Still another metaphor 
used therein to explain the attitude of a treader of Sahaja 
marga, is that of an acquatic bird that lives on and floats in 
streams and yet can and does, at will, move out of water dry 
and unruffled (Ibid). 


MUKTI/LIBERATION 


All the cults, faiths and philosophies of the civilized world 
present a quest for ways and means to liberate Man from his 
conditioned life. They have in their own way worked out 
disciplines that can liberate him from the bondage of his soul- 
in-sin. The various words used for the liberated state are 
mukti, moksa, kaivalya and nirvana. They differ in shades and 
reflect the philosophies of which they are the products. 


Mukti and moksha, both mean ‘liberation’ or 'emancipa- 
tion’ i.e. ‘salvation’. They appear to stem from the same 
Sanskrit root mué. Yet when looked upon in the context of 
Punjabi cultural mileau, mukt conveys the idea of something 
reaching its final stage. It is thus indicative of the completion 
of a mission; whereas moksa has an overtone of release of 
something against a price.” In the Smaritan tradition moksa 
was emancipation earned through the performance of yajnas, 
offering of sacrifices and offering of charities, something 
gained in exchange for a price. In the time of the Vedantists 
moksga came to indicate a state of complete oneness of the soul 
with Brahma. This could be obtained only at the cost of 
renunication of the world. Thus tyaga (renunciation) was the 


2% Asa, Namdeva, AG, 485. 
* Cf. mukana(to come toan end) and mokh (price) in Punjabi parlance. 
———— 
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price paid for it. Kaivalya of the Sarnkhya School, as also of 
the Jains, on the other hand, signifies complete isolation of the 
soul from everything else. It is not merger but isolation— 
aloofness—a release from the clutches of prakriti. 


Nirvana is a term in currency particularly in the Buddhist 
system. They look upon the soul not as an entity, but as 
something like a series of similar entities that exist from 
moment to moment, like the flame of the lamp. Just as a flame 
blows itself out completely when the wick and the oil are both 
exhausted, leaving no trace whatever of its existence, so too 
does the soul, as a series come to an end leaving back nothing. 
This is the state of nirvana. 


Though the Sikh Gurus have made use of most of the terms 
mentioned above, the ideal set by them for their followers is 
Jiwan-mukta. It is a state of rare peace and serene equipoise 
that may be attained through the Sahaja-marga as delineated 
above. In it the striver leads a life perfectly attuned to the Lord 
Almighty. He remains absorbed in His thought and enjoys a 
rare bliss by a palpable feel of the Divine presence. This in 
fact, is a state of immortality and is to be experienced prior to 
death, i.e., liberation even while one is living. That is what 
Jiwan (life) in the term suggests. Because of this ideal the 
Sahaja-yoga of the Sikhs is known as the Raja-yoga, i.e., the 
Prince among the Yoga systems. 


Besides, Sikhism does not believe in Heaven or Hell as do 
the followers of the Semitic faiths. For the latter there is only 
one life; and with death they have to remain confined in their 
graves till the Day of Resurrection. Thereafter, their actions 
are to be judged in the presence of their Prophets and each of 
them is to be assigned a place in Heaven or Hell as his actions 
may warrant. As against this, the Sikh faith believes that each 
individual soul either merges in the Universal Soul or slides 
back into the cycle of birth and death. No doubt, references to 
narak (hell) and swarga (paradise) occur in certain hymns 
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found in the Holy Scripture. These are however conventional 
devices to bring home truths of the mystical life to the laymen 
in the jargon that they have traditionally been familiar with. 
For Sikhism, as also for most of other people professing Nam- 
simran-yoga, it is the feel of proximity with the True Lord that 
matters and not the swarga of much-promised bounties. A 
hymn in Raga Bhairau by Kabir is very illuminating. In it he 
ridicules the much sought after bihisht (paradise) with its 
teeming population of prophets, warriors, chiefs of the tribes 
and their henchmen. Instead, he prefers to remain tucked up in 
the narrow space of Lord God's shoes to be able to enjoy 
proximity to Him.” 


DIVINE GRACE 


Grace is yet another element that enters into the Sahaja- 
marga, mentioned above. It is realized that even repetition of 
God's Name is possible only if His Grace were to will it so.”° 
The same thing we find stressed upon in Guru Nanak's Japu Ji, 
wherein it is said : 

Yet to sing to thee such alone are privileged, 

As thy sublime Grace hath blessed; 

And ever deeply steeped in Thy love abide 

(St. XXVII, 15) 

Sikhism subscribes to the Doctrine of karma; but does not 
take it to be as inexorable as the Buddhists do. In it, the 
Doctrine of nadar or of Divine Grace has an over-riding effect. 

2 satar[i] sai salar hai(n) ja ke 

sawa lakh[u] paikambar ta ke 

mo garib ki ko gujravai 

majlas[i] dar{i] mahal[u] ko pavai 

das[uJ kabir ter! panah samana 

bhist{u} najik[i] rakh[{u] rahmana. 

—Bhairu, Kabir, AG, 1161. 
© nadar[i] kare (a(n) simria jai. 
—Dhanasri M1. AG, 661. 
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According to it, even though prayer and righteous action are 
basic qualifying prerequisites, yet these by themselves are not 
enough. It is the Grace of the Lord which is the final arbiter of 
things. No salvation may be expected without the Lord's 
Grace. The Japu Ji puts it very succinctly thus : 


While this human form comes of our past actions; 
Through His Grace alone may we attain salvation. 
(St. TV. 6) 
The concept of Divine Grace as God's response to a loving 
and yearning heart is alien to Sarhkhya system, or even to 
Patanjali's Yoga, even though he had opted to bring in the 
concept of Purushd Visesha. Itmay not be traced in the Karma- 
marga and the Gyan-marga too, for it is immune to all these, 
except the Path of Loving Adoration or Bhakti-yoga. 


Guru or teacher's grace referred to in other systems, how- 
ever, is not to be confused with the Lord God's Grace. Indeed, 
systems other than Bhakti-yoga have nothing to fall back upon 
by way of Lord's Grace. 


The Divine Grace invoked by a devotee miy settle upon 
him direct from God, or through His chosen deputy in human 
form, viz. by one endowed with the power to deliver Lord- 
God's message revealed to him and thereby to confer benedic- 
tions in like manner. Such a one is almost identifiable with the 
Divine Word. The Guru, in revealed religions, thus, comes to 
mean the Word of God or the Voice of God. This is how the 
revealed Word takes the place of Guru in Sikhism. 


GURU NANAK AND THE YOGA CULT 

Guru Nanak's bani has a number of hymns commenting 
on the beliefs and practices of the yogis. Raga Ramkali, how- 
ever, has the major share of these. Apart from the lengthy 
discourse entitled the Siddha-Goshti covering seventy-three 
stanzas, Raga Ramkali has : 


ae 
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(i) Chaupada No. 5 addressed to Machhindra; 


(ii) Six slokas affixed to pauri XII of Var by the Third 
Guru. All these s/okas take the form of a discourse with one or 
the other yogi mentioned by name—lIsar, Gorakh, Gopi Chand, 
Charpat and Bharthari. 


Pauris Vill and XXVIII-XXXI of Japu Ji hold discourse on 
yogis’ beliefs and practices. 


Hymns No. 1, 2, 3and 8 of Raga Sri decry the pursuit 
of siddhis and instead advocate the practice of Nam- 
simran. 


The hymn, jog na khintha . . .,in Raga Suhi explicates the 
Sikh concept of Yoga. 


A few other hymns met in Ragas Majh, Gauri, Bilawal, 
Maru, Basant and Prabhati also dwell on one or other aspect 
of the yoga-cult. All these show the sway the yogis had had 
over people's minds in Guru Nanak's time, and how necessary 
Guru Nanak felt to disabuse people's minds of the degenerated 
yoga pursuits. 


(B) RESUME OF THE SIDDHA GOSHTI 


The Siddha Goshtiy, as has been stated in the opening 
section of this book, dwells mainly on the practical aspects of 
Guru Nanak's Philosophy. It explicates the Sahaja-marga of 
the Sikhs, based on Nam-simran-yoga and spells out at length 
Guru Nanak's own concept of the Guru as also of the Ideal 
Man. Though major part of the Goshti is covered by the 
concepts mentioned above, a few vital questions concerning 
the Supreme Reality, the Origin of the Cosmos and Emer- 
gence of Man on the Cosmic scene too have been touched 
upon. The motivation behind these, on the part of the question- 
ing yogis, might have been to embarrass Guru Nanak over a 
discussion of abstruse Yogic concepts. Yet Guru Nanak meets 
them on his own firm ground and confronts them with his own 
view-points embodied in his concept of Nam-simran-yoga. 


54 SIDDHA GOSHTI 


The various issues that the Goshti throws up regarding the 
practices, beliefs and doctrines of the two systems, the Guru's 
and the Natha-yogi's, as propounded by Guru Nanak, may be 
stated as follows : 


(1) MAN'S PREDICAMENT 


The Goshti starts with the thesis that Man, placed as he is, 
in this phenomenal world, is exposed to various ailments— 
physical, mental and spiritual. These are born of Man's actions 
in his present and past lives. These are referred to in the 
common parlance as 'pleasure and pain’ (sukh dukh, St. XLIX). 
‘Pleasure’ used in the phrase too, ultimately, proves to be 
deceptive and a harbinger of suffering, since it rests on 
sensuality. The spiritualists trace their causes differently to 
‘darkness of nescience' (andhera, St. XV), The ‘Serpent's, i.e., 
Maya's bite' (sarpani khadha, St. X1V), 'the curse of ego’ (hau- 
mai bikh, St. XX1), and ‘cycle of birth and death’ (avagavan, St. 
XXV). The difficulties faced in getting rid of these are spoken 
of as 'wearing a robe of fire’ (agni pairahan, St. XLV) and 
‘munching steel with the teeth of wax' (khaiai sar, Ibid). Both 
the cults subscribe to this diagnosis of Man's malady, but 
suggest different remedies for it. The approach, however, is 
the same. 


(2) THE APPROACH AND THE REMEDY 


The Yoga cult identifies citta as the seat of both pleasure 
and pain. Guru Nanak places it in man (46, mind) which, in 
Punjabi, is synonymous with Citta. Remedy prescribed by 
Yoga is control of psychomental states (citta vritti nirodha). 
Guru Nanak too stands for the control of the mercurial mind— 
eh[u] man[u] chaltau sach(ch) ghar[i] baisai—(St. V1). Thus 
far, both the creeds agree. They, however, differ in their tech- 
niques envisaged to countenance the predicament of the 
human situation and achieve the end which is freeing the 
individuated soul from the bondage of conditioned life. The 
yogis stand for the Hatha-yogic techniques and Guru Nanak is 
for relying on Nam-simran. 
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3. ATTITUDE TOWARDS LIFE 


So far as attitude toward life is concerned, the two persua- 
tions look askance at each other. Yoga advocates renunciation 
of the temporal life as its first requisite, whereas Guru Nanak 
is for involvement in normal life. As put in the mouth of 
Gorakh, the spiritual scion of Loharipa, yoga consists in being 
away from 'the humdrum life of towns—in woods, under trees 
and beside shrubs, and in subsisting only on wild fruits and 
roots’ (St. VII). It holds no brief for a house-holder's life. 
Woman too was looked upon by Gorakh as baghini (tigress) 
fit to be shunned like plague. 


As against this, the Sikh way of life shown by Guru Nanak 
is not of renunciation. It does not advocate escape from it. 
Enjoyment of healthy pleasures of life, including normal sex- 
gratification is welcome; of course, with one great proviso that 
the striver keeps himself insulated against all evils and indul- 
gence in the course of his journey through the temporal life and 


that he does not succumb to the temptations of pelf and flesh 
(hat batt nind na avai par ghar[i] Citt{u) na dolai— 
St. vill. 1). 


Marked stress by the Sikh Gurus on the life of a normal 
householder, as being morally far superior, ideally praise- 
worthy and practically fruitful, acted as a lever also for the 
restoration of a decent and equal status for women-folk in 
Sikhism. 


(4) GURU NANAK'S DISCIPLINE 


Guru Nanak's path propounded in the Siddha Goshti is 
summed up in the expression sahaja. Thisconcepthas already 
been discussed at some length in the preceding pages. It may 
be reiterated that it is a state of perfect balance and equipoise 
between two contending forces—one pulling towards an 
altogether temporal one and the other towards a life of as- 
ceticism. In the Siddha Goshti the concept has been 
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explained with reference to the life that is led by an acquatic 
fowl or by a lotus flower (St. V). The former, while perched 
on watery surface, keeps floating on it; and yet, when it wishes 
to take off it, it does so with ease and altogether unruffled. 
Likewise, the lotus flower grows in muddy waters, and yet 
stays absolutely free of all grime (Jbid). The same is the 
situation of an adherent of the Sahaja-marga. He is able to 
cover the hazardous voyage of life through the agency of 
Nam-simran, that is by attuning his mind to the Word 
Divine: 
Abide ye detached in life and have the Name of 
the Lord-God lodged in thy heart; 
Cherish ye hopes and yet remain ye indifferent 
to the outcome thereof. 
(St. V) 
This path brings one serene joy and honour (Sts. LIV & 
LVI). The adherent of the Sahaja path, in order to be in tune 
with the Lord, must always have a light sleep and a spare diet.”” 
This is another imperative of Guru Nanak's yoga. 


(5) NO CREDENCE TO OUTER SYMBOLS 


Guru Nanak's yoga does not lend any credence to outer 
symbols nor to any particular garb. Instead of wearing a yogi's 
customary ear-rings, he advocates the imbibing of the Holy 
Word in one's bosom; forsaking of ego, and giving up mad 
pursuit of sex, anger and conceits (St. X). The cultivation of 
these habits and attitudes, he asserts, may turn one a yogendra 
and not the wearing of the outer rings. Yet this wisdom dawns 
on one only through the blessings of the Guru's Word. Like- 
wise, the pouch and the cloak are to give place to the realiza- 
tion of God's omnipresence (khintha jholi bhar{i/pur[i] 
rahia—Ibid). 


27 See Verse quoted on page 47, above. 
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Continuing his rejection of the outer symbols Guru Nanak 
admonishes the yogi for laying so much store by the begging 
bowl, the yogi's cap, the straw prayer-mat and the loin cloth; 
and, instead advises him the cultivation of the virtues of 
righteousness, continence and self-restraint (St. 11). 


(6) HATHA-YOGA TECHNIQUES NOT COUNTENANCED 


Guru Nanak does not subscribe to ascetic practices of the 
yogis; nor does he accept their claim of earning spiritual merit 
by going in for rituals and through bathing at holy places. He 
regards all these exercises as futile and advocates a path 
marked by equipoise, i.e., sahaja (St. VII). His path does not 
countenance Hatha-yoga techniques involving asanas, mudras, 
pranayam (breath-control), awakening of kundalini, etc. under- 
taken to bring ekagarta (high degree of concentration) and 
thereby attain a state of bliss (samadhi). This, it professes to 
achieve through the agency of Nam-simran; for it holds 
that yoga cannot fructify without the discipline of Name 
(St. LXviil). Name, indeed is considered to be the sublimest of 
all formulae for prayer (St. L.1). Getting imbued with Name 
opens the gateway to salvation (St. XXXII.1-4). 


(7) YOGA AND BHAKTI 


When reference is made to Nam-simran, it invariably 
brings to mind the yoga of Devotion or Bhakti; yet it is a moot 
point whether yoga proper has or has ever had any strain of 
Bhakti in it. In view of the Classical Yoga having adopted the 
Sarnkhya philosophy, the inference is that Yoga did not coun- 
tenance any feeling associated with Bhakti, even after the idea 
of the Universal Soul (Purusha Visesha) was incorporated in 
it; for He was not credited with any act beyond providing the 
first impulse in prakriti's business of manifesting itself. This, 
in a sense, was the adoption of the Vedic idea of the Primordial 
Sound, Aum/OM, which later gave it an esoteric character 
with its notions of the anhad melody, the dasam-dvara, the 
kundalini, the Cakras (plexus), the nerve-channels Ida, Pin- 


gala, Sushumna, etc. 
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References are, indeed, there in the Goshti wherein the 
Word, Sabad, has been identified with the unstruck (anhat/ 
anhad) primordial ineffable sound (Sts. XX,L,LI, LUI, LIV and 
LXII. ). Guru Nanak's yoga, however, seeks its realization 
through Nam-simran and not through the Hatha-yoga tech- 
niques advocated by yogis; and therein lies the chief differ- 
ence between the two paths. 


God or Purusha Visesha, that came to be incorporated in 
the Yoga cosmogony, is not an active entity. He is neither the 
Creator, nor the Sustainer, nor even the Destroyer of the 
Universe. In the Yoga system, He cannot be achieved by 
prayer, devotion and faith. He cannot, therefore, be an object 
of loving devotion. At the most, He can be an aid in facilitating 
concentration and thereby speedy attainment of samadhi. 


Thus Bhakti not being germane to Classical yoga, the 
concept of Nam-simran connoting Loving Adoration of the 
Lord, does not figure significantly in the yogic lore. The 
notion of Sabad, however, has a pivotal position in Sikh 
theology. That is why Guru Nanak in his Siddha Goshti dwells 
at considerable length on Word, its nature and its potency as 
a means of man's salvation. 


(8) POTENCY OF THE WORD 


The Word, Guru tells the yogis, dwells perpetually with 
the Ineffable Lord and it pervades all over everywhere (St. 
LIX.1). Even, when the human forms—nay even their contours 
and species were not yet there, the Word, in its essence abided 
with the Lord Absolute (St. LXVII.4). The Word, is the Light 
of the Lord, the Enlightener Divine (the logos), and the mind 
attuned to it, is the recipient thereof (sabad gura surti dhuni 
chela—St. XLIV.2). With Word's help one may know the Ab- 
solute Lord who has no features, no colour and is free of the 
tinge of Mayain His self (St. LIX.6). Word alone may help one 
taste the Nectar of Life (St. LX1.4). Yet, the lodging of the Word 
in one's heart is not a self-sought thing. It comes about only 
when the Lord-God wills it so and blesses the seeker with His 
Grace (Sts. V1.4, XLVIL6, LVIII.5, LIX.3 and LX.5). 


S=S—= 
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(9) GRACE—ALIEN TO YOGA 


Grace of the Lord is a paramount factor in the Sikh system. 
Ithas, however, no place in Yoga. Certain verses in the Goshti 
refer specifically to Guru's Word. The Guru's Word being 
God's revelation to man, has the same potency as God's Word. 
Therefore, no differentiation is warranted; much more so 
because all knowledge pertaining to the Divine Word perco- 
lates through the medium of the True Guru. God's Grace, first 
of all, lands on Man by bringing him in contact with the True 
Preceptor (St. LIV.5). The transformation in man takes place 
only when God's Grace alights on him (ndnak nadri nadar[i] 
piare—St. XLVIIL.6); and when this happens, the Divine Word 
takes root in the striver's heart (St. LIX.3-4). 


(10) NEED FOR THE GURU 
Guru Nanak, at various places in his bani, emphasizes the 
need for a True Guru. Stanza XXXVIII of the Siddha Goshti 
forcefully recapitulates the same : 
Without the Guru's guidance one deluded by Maya 
stays bound to the affliction of birth and death; 
Without Guru's guidance one's utmost endeavours 
bear no fruit; 


Without Guru's guidance man stays stranded 
wobbling in doubt; 

Without Guru's guidance the soul knows no peace 
and stays engrossed in things profane; 

Without Guru's guidance, the Serpent of Evil may 
beguile human soul; 


And, O Nanak, without Guru's guidance one 
is irretrievably doomed. 


(St. XXXVI] 

The Guru, thus, is the means to seek union with the Lord. 

He does all this by dispelling darkness of nescience, removal 
of doubt and duality, and by helping one control one's passions 
and desires; in other words, by initiating the striver into the 


esac ak hg || 
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The Yogis too laid great stress on the need for the Guru. 
For that reason, the Yogis asked Guru Nanak pointedly, who 
his Guru was, and of whom he claimed to be a disciple? The 
Guru replied that sabad embodying God's Light was his Guru 
and his mind attuned to it was the recipient (disciple, chela) 
thereof (St. XLIV.2). Elsewhere, Guru Nanak, in his bani, had 
revealed that he had had, as his Guru, One who is beyond 
reach, altogether Transcendent and the sole Supreme Mas- 
ter.”® This shows that the Word is the medium through which 
Lord-God communicates with those who yearn fora discourse 
with Him. Hence the unique status of Word as a Guru—nay, 
even as the lettered form of the Supreme Being—for the 
Word, ultimately, refers to Him. 


(11) NATURE OF THE COSMOS AND THE SUPREME REALITY 


Apart from the points relating to the practices of the two 
paths, a few questions touching upon the origin of the Cosmos, 
the nature of the Supreme Reality and the emergence of human 
specie also figure in the Goshti. Inreply to the Yogi's question, 
‘what have you to say about the origin of the Cosmos', the Guru 
very realistically points out that the question defies all specu- 
lation and lands one into a state of high wonderment. For that 
reason, one may, using Yogic terminology, refer to the Primal 
state of the Ultimate Reality as Sunya—a state in which the 
Unmanifest Lord pervaded in continuum and far beyond all 
conceivable bounds (St. LI). That state of Sunya may still be 
experienced by one within oneself, outside oneself and in the 
three regions of the Universe—in fact, anywhere and every- 
where. One who comes to feel the presence of the sunya in 
one's heart, achieves a place close to the Primordial Being, 

28 apararhpar parbrahm[u] parameSar[u] 
nanak gur milia sol jlo 
—Sorath MS, AG, 599. 
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the Immaculate Lord. He is then said to have reached the 
Fourth or the Turiya state (Ibid). 

From the Sunya state, the Sikh thought postulates, the 
Unmanifest Lord passed into the state of Pure Essence—of 
Attributelessness—and thence into a state of Attributefulness 


(St. XXIV.1). As such the Cosmos is, in the view of the Sikh 
Gurus, a handiwork of Lord God, the True, and not the result 
of the modification of the three gunas brought about by, as en- 
visaged by Yoga, the propinquity of prakriti to purusha (the 
soul). 


(12) MAN—HUMAN SOUL 


In response to another question posed by the yogis, Guru 
Nanak explains the evolution of the human soul. He holds that 
in its true essence, human soul is but a part and parcel of the 
Universal Soul. It comes into being in the Will of the Lord 
Eternal (Sts. XXII,.XXV and LXVIII). It then assumes the iden- 
tity of an individual self. In that state, man's soul gradually 
gets oblivious of its real home and becomes absolutely 
subservient to his ego-self. This position is radically different 
from that of Classical yoga which, in accordance with the 
teachings of the Samkhya School, believes in the plurality of 
souls and their being at once eternal and co-eval with prakriti. 
Even the later induction of a Universal Soul in the hierarchy 
of yoga entities does not seem to alter this position, for the 
Lord-God therein holds a position no more than that of a 
presiding deity. However, the Sikh theological system is akin 
to the Vedantic concept that God is not only all-pervading but 
also all too active. He is thus Himself the Creator (karta) and 
Himself the Seeker (surta) (St. XXII). The same thing is 
repeated in another verse, wherein He is said to be Himself 
the Hidden (gupta) and Himself the Manifest One (pargat) 
(St. LXXIII). 


62 SIDDHA GOSHTI 


(13) OTHER MYSTIC CONCEPTS 


Guru Nanak freely uses the mystic terms and concepts of 
yogis to bring home his views to them. Sunn (Skt. Sunya) is 
one such term. It literally means ‘empty’, 'void' or 'non-exis- 
tent’. It was first used by the Buddhists to assert that no spirit, 
Supreme or human, lay at the root of existence, and that what 
appeared was ephemeral and empty. With the passage of time 
it, however, lost its aetheist stance and came to connote the 
Ineffability of the Ultimate Reality instead of its emptiness. A 
little later, the term came to be equated with nirvanaitself. The 
yogis made use of it to explain their esoteric doctrines touch- 
ing upon sushumna, brahmarandra, anhat éakra and even 
samadhi. Infact, they went whole hog to declare sunn some 
thing akin to the Almighty Lord even. This is how it finds 
mention in Gorakh's writings : 

Sunn is the mother, sunn the father, 

Sunn, the Immaculate Lord; 

Initiation into sunn leads one, verily, 

to be a yogi—stead-fast, deep and sober.” 


Sunn, in the verses quoted above has unmistakeably the 
theist tone. As for Guru Nanak, staunch theist as he was, he 
takes it to mean 'God sans _ attributes’, i.e., formless, and 
answers all questions in that light. Other yogic concepts—the 
moon, the sun, the sushumna, the ida, the pingala, the nabi, the 
pavana (the breath), the anhat bani, the gagan and the dasam- 
dvara—all figure in the discourse; yet they remain subservi- 
ent to the dictates of Nam-sirnran-yoga and are not allowed to 
Stray in the realm of the esoteric practices. 

* vfs A Het afs 7 aul 
fs fadas »mt mil 
ifs fuss ar wetal 
forse Haft area distal 
—Gorakh Bani, p. 100. 
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(14) THE GURMUKH (SIKH'S IDEAL MAN) 


A question put by a yogi as to why he has donned the robe 
of a recluse on his person (St. XVII), invokes a very revealing 
answer from Guru Nanak. He says that he has turned a recluse 
and taken to roaming about to find for himself a Gurmukh 
(St. XVIII). This shows Guru Nanak's concern for Man. His 
sole aim, it appears, was to create an Ideal Man who could not 
only lead a purposeful life himself but also lead others to that 
end. The way he shows is the path of Nam-simran, the Sahaja- 
yoga of the Sikhs which unfolds itself in a life of full involve- 
ment, based on a quest for Truth, pursued in a state of perfect 
equipoise and led under the benign control and guidance of the 
perfect Guru (Sts. VIII and Ill). The quest fructifies when the 
seeker gets in tune with the True Lord and feels himself all 
along in His benign presence. Such a person is referred to as 
Gurmukh in Sikh parlance. Rendered into English it means 


‘the God-oriented' or 'the God-conscious' one. This concept 
may be understood better by referring to the corresponding 
concepts of ‘the True Believer’ (the Christian) and 'the True 
Muslim’ (the Momin) propounded in the two great creeds of 
the world. P 


(15) GOSHTI—A SAGA OF THE GURMUKH 


The demands that are made on the person of a God- 
oriented one and the heiglits of accomplishments that are 
attained by him have been delineated at such length in the 
Siddha Goshti that one feels tempted to name the Goshti as 
‘the Saga of the Gurmukh’. Already referred to repeatedly in 
different stanzas, the achievements made by and the demands 
made on him, have again been repeated towards the close of 
the Goshti in stanza LXXI. It states that the Gurmukh subdues 
his ego and thereby liberates his soul. He enshrines Truth in his 
heart, conquers all fear of death and thus wins over the world. 
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He suffers no slight at the Lord's Court. Elsewhere in the 
Goshti ii is stated that the Gurmukh has in him the spiritual 
potency of the miraculous eight powers claimed by the yogis 
(St. XXXI). He is a treasure-trove of the wisdom of Sastras, 
smritis and vedas (St. XXXVII). The richest tribute is paid to 
him in stanza XL wherein he is compared to a bridge that was 
constructed by Rama to invade Lanka to destroy the demon 
King, Ravana. Gurmukh is a similar bridge constructed by 
Lord-God Himself to redeem the people. He has the power to 
make heavy rocks float on the ocean justas was done by Rama 
for constructing the bridge. The Gurmukh, thus, is supremely 
proficient to redeem all seekers. Such is the high stature that 
he attains through the practice of Nam-simran-yoga and by 
living a life based on what Guru Nanak calls 'Sahaja’. 


SIDDHA GOSHTI 
TEXT (TRILINGUAL) TRANSLATION 


& ANNOTATIONS 
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a Afsag urfell 
wast Hos 9 fro amfell 


qT 
‘fra ust afs »nfe 8S HS AST Harall 
? fon mirat sooth ond AST mr wall 
2 yaa ate udt fon oat Sa HS wrt SEI 
‘soa aa fs Ag webd HOA ote AA SPINI! 


Raa aly wares 
ware Hee ¢ faa wate 


g 
1 far wn aft ara a3 da war Vert 


2 faq amt wea ea ara sae AIT! 
Ss aaae we ad faq art aq aq amt esi 
sama dg fier ay Wet West WE WE AIR II 


ek omkar sat{i]gur prasad[i] 
Ramkali Mahalla 1 Si(d)dha Gosht[i] 


I 

1 si(d)dha sabha kar[i] asan[i] baithe 
sant sabha jaikaro. 

? tis[u] agai rahras[i] hamari 
sacha apar aparo. 

3 mastak[u] kat[i] dhari(n) tis[u] agai 
tan[u] man[u] agai dea(n). 

* nanak sant milai sa(ch)ch[u] palai 
sahaj bha[i] jas[u] lea(n). 
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(The Invocation) 
There is but one God. 
(Transcendent He is, Yet Immanent too). 
Attainable He is through the Grace of 
the Guru—The Sole Enlightener. 


I 
' The Siddhas reach the Guru's congregation, 
Get seated in it in the Yogic posture, 
And offer their salutations to the august assembly. 
(The Guru responds) 
2 My salutations be to Lord-God, 
the True, Infinite and Absolute. 
3 I bow to ye, O saintly souls, and I submit to ye 
my body, mind and soul. 
4 Meeting a saint, O Nanak, is twice blessed; 
It brings one closer to the Lord, the True Master; 
And spontaneously earns one merit 
anon and aplenty. 


V. 1. "Yogic posture”, asan{iJ; an altemative rendering may be 
‘prayer mat’. 
“salutations”, rahras[i). 
V. 2. “the True, Infinite and Absolute”, sacha apar aparo. 
V.3. "soul", mastak[uJ; literally forehead’ which is supposed to be 
the seat of the soul. 
V. 4. "spontaneously", sahaj bhai, naturally; ‘instantly’. 
"merit", jas(uJ, ‘glory’. 
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2 
' foor seb nfs He Ufell 
2 we Hee fia nafs 3 afelll aEll 


2 aeo TH for o8 Dre ave weg aga wre! 
‘wy ase meet mrt ue AS Ho afs WEI! 
Sag ang av db wes ag weg ag wll 

‘ sea WS ufe Boat fant rt Tall! 


R 
1 fear wae af Gat wel! 
2 ara wae faq geht A PIIL1) TI 
3 mad Ta feat as TAN eq AY] Heq Fa! 
4 arg ves sree Sat es da VAT afer SST! 
Swe fag FE ER ae FE HAG FE TET! 
6 ame alet afr sari fear gael Ter iz 1! 


II 
! kia bhaviai sa(ch)ch[i] sacha hoi? 
2 sach sabad bin[u] mukt[i] na koi. 1. rahao. 
3 kavan tume kia nau[n] tumara? 
kaun[u] marag[u] kaun[u] sudo? 
* sach kahi(n) ardas[i] hamari 
hau(n) sant jana(n) balli] jao. 
5 kah baisauh kah rahiai bale 
kah avauh kah jaho? 
6 nanak[u] bolai sun[i] bairagi 
kia tumari raho. 2. 


| 
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II 
(The Guru initiates the discussion) 
' Can wandering itself help one be pious and true? 
? No, for salvation comes not without involvement 
with the Word True. Refrain. 
(The Siddhas question) 
3 Who are you? What name is yours? 
What creed you own? And what goal is thine? 
(The Guru answers) 
4 Heed my submission, O Sire, 
To be a sacrifice unto the holy men, 
Is all, I long for and seek. 
(The Siddhas continue their query). 
5 Where do you live? What name be yours? 
Wherefrom have ye come? 
And, where hence shall ye go? 
(The Guru rejoins) 
® Oye, recluses, let me first know 
What path do ye tread? 


V. 1-2. These two verses are said to form the refrain (rahao) to 
the whole poem. 

V.3. "goal", suao, ‘object’. 

V.4. "submission", ardas. 

V.6. "recluses", bairagi. 
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3 
‘wie whe aff fads abt wets afsag sell 
? Hon mre vaty frome Boa Het Gell 

2 mrafe aafe fas aotke whit aovfs well 

‘ goyfy at wry use we Afs mre lI3/I 


R 
lyfe ue afe frat <it aefe afye we! 
2 west ame gah feng aH Fal WIC! 
> graft eat fay are vel yeafa wei 
* qeafe gat ang vant wa afa wa 131 


Ill 

' ghat[i] ghat[i] bais(i) nirantar[i] rahiai 

chalai(n)h sat(i)gur bhae. 
? sahaje ae hukm[i] sidhae 

nanak sada rajde. 
3 asan[i] baisan[i] thirfu] narain[u] 

aisi gurmat/i] pae. 
* gurmukh[i] bajhai ap[u] pachhanai 
sach(ch)e sach[i] samae. 3. 


TR. & ANNOTATIONS 71 


Il 
(As for me) 

' Ever do I crave to dwell with One 
Who permeates every heart; 
And, I move about as be my True Lord's Will. 

21 came in the phenomenal world as God-Lord willed, 
And shall depart as be His Will; 
I, Nanak, am ever bound by the Lord's Will. 

3 One who through the Guru's Word realizes 
Thatnone, save the Eternal Lord, is Man's soleresort, 

4 Such a one alone may see the Divine Element within, 
And be absorbed in His True Essence. 


V. 1. "permeates every heart", ghat[i] ghat[i] baisi. 
"True Lord's Will", satigur bhae. Satigur here refers to ‘Lord 
God the True’ from whom Guru Nanak had had all his light. 
V.3. "the Eternal Lord", 'thir[u] naraian[u], ‘the Ever Stable Lord? 
"sole resort", asan[i] balsan(i]; literally ‘a place to sit and take 


rest’. 
V.4. "Such a one", gurmukh[iJ, ‘the God-conscious', the God- 
oriented. 
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8 

‘ester werg Use adr fas afs uebt well 
? gouc WS WET soa Cy AT Hell 

> amt mrt wm AMS fan four Gag Uhl 
‘ag add SN werent gs faut Gre chill 


x 

1 shar amg gag Fee fro af TEC II! 

2 qeae det ay aH eg wal SaRT!| 

> aa we am aad faq fron sag e111 
‘arg meg GA Tenet gq fron aaq giv! 


IV 
1 duniya sagar[u] dutar[uJ kahiai 
kio(n) kar[i] paiai paro? 
2 charpat[u] bolai audhi nanak 
deh[u] sach(ch)a bicharo. 
3 ape akhai ape samjhai 
tis[u} kia uttar[u] dijai. 
4 sach[u] kahhu(n) tum pargrami 
tujh[u] kia baisan[u] dijai. 4. 
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IV 
(Yogi Charpat enquires) 
' The world is but an unfordable ocean; 
How may then one get across it? 
2 Unravel ye, O Nanak, the secret of the True Path, 
Beseeches ye so Charpat. 
(The Guru answers) 
3 You yourself have stated the Ocean of Life to be 
“unfordable"; 
And, verily, ye deem it to be so. 
What answer, O Charpat, may you then expect of 
me? 
*1 am certain, you are the one who hath 
crossed the ocean, 
What further light may I offer unto you hence? 


V.1. “unfordable ocean", sagar/u] dutar[u]. 
V.4. "further light", baisan[u], ‘answer! Mohan Singh Diwana takes 
baisan to be mugam, ‘destination! 
“who hath crossed the ocean", (um pargram1. 
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y 
‘AR as ufo ane foren usaret S Well 

? wefs nafe se Wag sdbt Bea oy Swell 
2 gafs feats ta ufs <fior wm ante fear 
‘mam mareg tf fre sea St at VAllull 


y 
1 wa we afe sag fray yong A arti 

2 ae wale wa are We aay Ay aarti 
> vefe enife wat a afaen are are frat 
* amy omg efa fae ARE a AT aANI4 II 


Vv 
! jaise jal mai(n)h kamal niralam[u] 
murghai nai sane. 
? surt{i] sabad bhava sagar[u] tarlai 
nanak nam[u] vakhane. 
3 rahhi(n) ikant[i] eko man[i] vasia 
asa mahi(n) niraso. 
* agam[u] agochar[u] dekh[i] dikhae 
nanak[u] ta ka daso. 5. 
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Vv 


(The Guru continues) 
' (Still, if you do insist, I may fain tell you) 


Lead ye a life detached as does the acquatic fowl 


on the lake; 
Or, much as the lotus flower, which stays free 
of grime, wherefrom it has sprung. 

? The voyage through the Ocean of Life may, indeed, 
be traversed by attuning the mind to the Word of 
the Lord; 

And sure, O Nanak, by dwelling on the Name Divine. 

* Abide ye detached in life and have the Name of the 
Lord-God lodged in thy heart, 

Cherish ye hopes, but remain ye indifferent to the 
outcome thereof. 
(That, pray, is the right course to be cherished by ye.) 


* Nanak shall, verily, be a slave unto one 
As has a vision of the Inaccessible and Unknowable. 


. "free", niralam[u], (Skt. niralamb) 'not dependent on anything 
"grime", mud, wherein the lotus has its roots. 
- "Ocean of life", bhava sagar[u]. 
"the mind", surti[i). 
. "the Inaccessible", agam[u]. 
“Unknowable", agochar[u]. 
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€ 
' gfe remit meet ord use ArT dtl 
2H o ot Gag cit fas webt ae eral! 
) fed He Vase Ae wis et Sea oy mu! 
“oml ifs fret asst oat whe fimralléll 


& 
1 gf gar safe gat yas ag drat! 
2 dq a ah vag ah fos Tet We gat! 
3 eg Aq wads aa Bt a amw AY aR! 
4 amt af fier seat art aha femti ie 1 


VI 

! sun[i] suami ardas[i] hamari 

puchha(n) sach[u] bicharo. 
? ros[u] na kijai uttar[u] dijai 

kio(n) palai gur duaro. 
3 eh man[u] chaltau sach(ch) ghar[i] baisai 

nanak nam|u] adharo. 
* ape mel[i] milae karta 
lagai sach[i] piaro. 6. 
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VI 
(One of the Yogis beseeches) 
' Heed my prayer, O Master, 
Impart unto me the true insight. 
? Be not offended, pray answer my query; 
How may the portals of the True Master be reached? 
(The Guru replies) 
+ Let the mercurial mind seek a haven in the mansion 
of Truth; 
And let Name Divine be its sole prop; 
* The Creator shall then, on His Own, make for its 
union with Himself, 
And the human heart shall then be brimming with 
Love Divine. 


V.3. "mercurial", chaltau, ‘restless’. 
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9 
‘wet wet safe fare oft frat Gferrsll 

2 ae ys moe webt meu BS farrsill 

> chefs orebt me ee uebt He ow Bt aretl! 
‘gee uz Sodhe WS Fat wats feta wetlloll 


9 
1 eet at wele fret gfe fafa stead! 

2 Fe Fe HER ae sey at fis 

> df age qg mq Tet Aq a aM HEI 
‘ake yg aria att sit quia fafer agi i191 


Vil 
' hat bati rahhi(n) nirale 
rukh[i] birkh[i] udiane. 
? kand mil[u] aharo khalai 
audha bolai giane. 
3 tirath[i] naiai sukh[u] phal[u] paiai 
mail[u] na lagai kai. 
* gorakh pit{u] loharipa bolai 
Jog jugt[i] bidh[i] sai. 7. 
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VII 
(Gorakh intervenes) 
' We Yogis, stay away from the humdrum life of the 
towns. 
And shun too we the ways of the worldlings. 
Abide we in the woods, under trees and beside 
shrubs. 
? For our subsistence we take only wild roots and 
fruits; ‘ 
Such is our way, I may confide in you. 
3 Yea, bathe we at holies (all); 
And bask in the soothing feel thereof. 
Steer we clear too of all that is foul and profane. 
4 Such is the Yogis' way, that I Gorakh, 
The spiritual scion of Loharipa, reveal unto you. 


V. 1. "humdrum life of towns" and "the ways of the worldlings", hatt 

bat; literally 'shops/market place’ and 'high way concourse’. 
"woods, trees and shrubs", udiyan, ‘jungle’. 

V. 4. "scion" pai; literally ‘son’. In the Indian parlance a son born to 
a person from his loins is known as bind! pat and one who is initiated by 
some spiritual teacher into his fold/lore is called the nadi pat. Nadi refers 
to the mantrum (sabda, nad) with which he is admitted into the respective 
yogic fold. 
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t 
‘ odt wet ate & wre us ufs fos @ Soret ll 
? fay are Ho ta & feat aaa su B Wel 
> we uce we ag fewer Ho AY =nrell 
“lfss fort meu mod ssa SF etree! 


é 
1 gat wet ate a ara ox ft fag 4 glee! 
2 faq aa Hq 2m a fae aH YA 7 HEI 
> BS Wey UY We ag HE AY ANT! 
* -dfsa fel aed sek aH ag draRtici! 


VII 
! hati bat ni(n)d na avai 
par ghar[i] chit{u] na dolai. 
? bin[u] navai man[u] tek na tikal 
nanak bhukh na jai. 
3hat(u] patan[u] ghar[u] guru dikhaia 
sahajai sach(ch)[u] vaparo. 
4 khandit ni(n)dra alp aharam 
nanak tat{u] bicharo. 8. 
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Vill 


(The Guru corrects him) 
' Even while living in towns and highways galore, 


One need only shun and covet not 
Other people's wealth and women-folk. 
? Without attuning one's self to the Name Divine. 
One's mind may find no peace; 
And, the soul's cravings, O nanak, may not cease. 
> My Guru has revealed within me vast vistas 
To imbibe Truth in a state of equipoise. 
4 Added to these is my Guru's injunction: 
‘Have light sleep and a spare diet’. 
Such, O Nanak, is the quintessence of all 
contemplation. 


V. 1. "wealth and women folk", parghar/i]; literally ‘house of another 
person’, symbolically ‘other people's wealth and women-folk'; ‘pelf and 


flesh’. 
V.3. "vast vistas", hat/u/, patan{uJ, ghar[uj; literally ‘shop, iown and 


house’. 


"to imbibe Truth", sa(ch)ch[u] vaparo; literally 'to trade in truth’, 
V.4. "light sleep", khandit ni(n)dra. "spare diet", alp aharang. 
"quintessence . . .contemplatim", fat{u] bicharo 
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te 


‘wane su agg Hore Wer Fat fie! 

? was wists ta ndeg uc vane fea wer 

? fees fafa we msteht ume ofS Fe ow urehHl| 
‘seq 38 goufy wF Fa dats fe] wePAttll 


g 
1 ag We weg VWfhigr dar ale fees 
2 ang sat UR Mag aE aay Ew FTI! 
> gq fate Aq wrest year ais we 4 at) 
‘ame set yafe et sin Qala ea TEtII¢ 11 


IX 

' darsan[u] bhekh karaho jogindra 
mundra jholi khintha. 

? barah antar(i) ek(u) sarevauh 
khat[{u] darsan[u] ik pantha. 

3 in bidh[i] man[u] samjhaiai purkha. 
bahur[i] chot na khaiai. 

* nanak bolai gurmukh[i] bujhai, 
Jog jugt[i] i(n)v palai. 9 . 


| i el 
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IX 
(The Yogis admonish the Guru) 
' Own ye, O Nanak, the stance and garb of a yogi; 
Shape ye hence into a yogendra—a master yogi. 
In fact, let ye wear ear-rings and carry on thy person 
a pouch and a cloak too. 
? Of the twelve sects of the yogis, own ye the Ai Panth; 
And of the six Sastras, imbibe ye 
The wisdom of one, i.e., the Yoga. 
3 Mind attuned thus suffers neither traumas of life 
nor pangs of death. 
*(Retorts Nanak) 
*No, Sire, only a God-conscious soul may discern the 
ways of true yoga, 
And, that may I now explain to you 
(To enable you to turn into a yogendra) 


V. 1. "stance", darshan(u); literally ‘appearance’, ‘philosophy’. 

V. 2. "At Panth". See Introduction, p. 31. 

V.4. "aGod-conscious soul", gurmukh[i]; literally ‘a person who has 
his mind attuned to the Guru, ‘the enlightener of soul’. Such a one has been 
referred to by the interpreters differently as God-oriented’, 'God-directed’, 
a ‘Saintly person’ and even 'God-man’. 
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Go 
‘ utsfe wee fadsfe wer VER wrt vfs adtll 
2 an gu mdag food ae & Hafe FA udtll 
> fer vat sfoufs sfoor saa sd ta ud 
“are woe At Set usd ae ot ws wdtll9oll 


Ro 
1 saft wag fat qa esa AA aft we 
2 ary ely aeay frat yx H wale Y aaa WI 
> fen ale wieght veer ara at we adi 
+ ara afeq at ae ee ae Ht aa AAI e011! 


X 
' antar[i] sabad[u] nirantar{i] mudra 
haumai mamta dari} kari. 
? kam[u] krodh[u] ahamkar[u] nivarai 
gur kai sabad[i] so samajh pari. 
3 khintha jholi bhar[i] pur[i] rahia 
nanak tarai ek[u] hari. 
* sacha sahib[u] sachi nal 
parkhai gur ki bat khari.10. 
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Xx 
(The Guru continues) 
' Let imbibing of the Holy Word be 
your unceasing pursuit in life; 
Forsaking of ego and renouncing of 
worldly ties be as yogis' ear-rings to you; 
? Rid thyself of lust, sex, anger and conceit; 
Adopt ye this wisdom through the Guru's Word. 
3 Besides, let the realization of God's omnipresence 
be your pouch and cloak, 
For, thus hlone may the Lord's Grace redeem you. 
4 Let ye realize that God is True, and 
True, indeed, is His Name too. 
And, as ye delve deep, ye will find 
this alone to be true. 


V. 1. “unceasing pursuit", nirantru[i] mudra; literally ‘incessant pos- 
ture’. "ego", haumai mamata, 'I-ness', ‘my' and 'mine-ness’. 

V.2. "Rid", nivare. 

V.4. "delve deep", parkhai. 
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aa 
' @uG wg us F Atl 


2 afar asm He Art ll 
2 Fg Hey HAY DT ots 
‘aaa denfy ay mrfsiiaall 


RR 
1 Sas ey ta y emt 
2 Hig Hse Aq wet | 
> ag daly ag eA 
‘aaa yates ay eae ie etl 


XI 
' G(n)dhau kha(p)par(u) panch bhi topi. 
? kanya karasan[u] man[u] jagoti. 
3 sat[u] santokh[u] sanjam[u] hai nal[i]. 


* nanak gurmukh[i] nam[u] samal[i]. 11. 


: 
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XI 
' Shun thy begging bowl and hanker ye not 
after material gains; 
For your creedal cap don ye the sterling 
traits of elements five; 
? Let thy corporeal frame be thy prayer mat; 
And self-restraint.a jagoti on thy carnal passions. 
3 May truth, continence and a disciplined mind 
be thy guiding lights; 
* Turn ye God-ward and be ye rapt in the recitation 
of Name. 
(This alone will make for true Yoga, says Nanak.) 


Note. This stanza deals with the futility of out-ward symbols of Yoga—the 
begging bowl, the cap, the prayer mat, the pouch and the jagou,, i.e., ‘the 
loins' cloth’ symbolising 'a check on one's carnal passions’. In their place 
it advocates the cultivation of virtues of t ruth, continence, self-restraint, 
etc., It is thus, in continuation of stanzas IX and X above. With it the 
discipline needed of a yogendra, the Master Yogi, comes to an end with the 
injunction that this status may be obtained through the Yoga of Nam- 
Simran alone and not through intricate Hatha-yogic practices. 

V. 1. "Thesterling traits of elements five", panchbha topl. The five 
elements, according to the classical tradition, are air, water, fire, earth and 
ether. They are known for their respective qualities of equality (for all), 
coolness, warmth, forbearance and unattachedness. 
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92 
‘aa F Must ase F aS! 
2 gea H Mate wolfe Fos! 
> wee Fre ae FATE! 
‘aee 8 fasefe stor mrfeliaall 


RR 
l Haq YUM Faq | FA! 
2 waq @ safe ae Gal! 
> hay Y Wa Faq Y MEI! 
4 maq a frre dee TAI eR 1! 


XII 
' kavan[u] so gupta kavan[u] so mukta? 
2 kavan[u] so antar[i] bahar[i] jugta? 
3 kavan[u] so avai kavan so jai? 


4 kavan[u] so tribhavan|i] rahia samai? 12. 


: 
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XII 


(The Yogis ask) 
' Who it is that is Unmanifest? 
And, who that is redeemed? 
? Who it is that is in tune (with the Supreme Reality) 
from within and without ? 
3 And who it is that comes and who the one that goes? 
* Pray, who it is that pervades the three spheres? 


V. 1. "Unmanifest", gupta, ‘the hidden one’. 
"redeemed", mukta. 
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93 
‘wee whe gust af Yes! 


2 nfsts wofs Hefe WH Hart! 
> youfy front wre well 
‘sea denfy wh mrfeliasil 


83 
ue afe gaat yegfa gr! | 
2 sat aeft wale | Bra! 
> aaafa fara art MEI 
4 arm yeafa aha wae 12311 


XII 
' ghat[i] ghat{i] gupta gurmukh[i] mukta. 
? antar[i] bahar[i] sabad[i] so jugta. 
3 manmukh[i] binsai avai jai. 
* nanak gurmukh[i] sach[i] smai. 13. 
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XIll 
[The Guru replies] 
' The Unmanifest One permeates éach heart; 
The God-conscious one alone is emancipatéd. 
2 Such a one it is that is in tune with the Supreme 
Reality from within and without. 
3 The self-conceited die only to be born again. 
* O Nanak; the God-oriented souls instead, 
attain union with the Lord. 


V. 3. "The self-conceited", manmukh[i] as against gurmukh/[i]) 
‘the God-oriented’, 


92 
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98 
‘ fa@ afs aor Aoufs worl! 
2 fa afe Ufenr fae afs aul 
> faQ afs faors fae afe viftrrs|| 
‘feg ag died Fag Orelell 


ex 
1 fs aft aren aaa ae | 

2 fes aft aes feo aft orem! 
3 fos aft frag feo aft sifeien | 
4% Wd dat FW SM evil 


XIV 
' kio(n) kar[i] badha sarpani khadha? 
2 kio(n) kar[i] khoia kio(n) kar[i] ladha? 
3 kio(n) kar[i] nirmal[u] kio(n) kar[i] andhiara? 
4 eh[u] tat{u] bicharai so gura hamara.14 
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XIV 
(The Yogis retort) 
' Say ye, Nanak, how is one beguiled 
And consumed by the serpent that is Maya? 
2 How does one lose one's proximity to the Lord 
Eternal? 
And, how may one still regain it? 
3 How may one become pure, 
And how does one slide into nescience? 
* He who may explain this mystery— 
Him alone shall we own as our guide. 


V. 1. "beguiled", ba/nJdha. Maya in the Indian thought represents all 
that detracts man's soul from its true path and from attaining union with 
God. 

V. 3. "nescience", andhiara, ‘ignorance’; literally ‘darkness’. 

V. 4. "guide", gurd, ‘preceptor’, ‘spiritual teacher’. 
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94 


‘ eoufs wor Aeufs woll 

? youfe Ufeor qeufe sal! 
2 afsag fs vite well 

‘ asa UeH fe mrfeEliaull 


- th 
1 safe aren aca TET | 
2 aagfe Sear yafe we 
3 af fret se TIE 1 
‘am ash Ae MARI es 


XV 
' durmat{i] badha sarpani khada. 
? manmukh[i] khoia gurmukh{[i] ladha. 
3 sat{i]guru milai andhera jai. 
* nanak haumai met[i] samai.15. 
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XV 
(The Guru answers) 
' Listen, O Yogi, it is the evil in man that snake-like 
beguiles and entraps one; 
? The ego-centric one loses his primal bearings, 
and the God-oriented one regains these. 
3 The touch of the True Preceptor 
dispells the darkness of nescience. 
* While subduing of ego paves for union with 
the Supreme Lord. 


V. 1. "evil in man", durmat[iJ, 'the Maya of the fourteenth stanza’. 
“entraps", khadha; literally, ‘devoured’. 
V. 2. "The ego-centric one", manmukh[ij, the same as 'self-con- 
ceited’. 
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9 
‘Fe fadste vet sall 
293 5 UF us 6 aul! 
2 Hee Wet we We ASTI! 
“sea AS ave WeTINEll 


gq 
1 ga feat ae aqui 
233 4 ga Te A FYI 
> qeat War BC wT ara! | 
4 ae A AW APTI 


XVI 
1 sunn nirantar[i] dijai bandh[u]. 


2 udai na hansa parai na kandh[u]. 
3 sahaj gupha ghar[u] janai sacha. 
4 nanak sache bhavai sacha. 16. 
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XVI 
(A Yogi interposes) 
' Ever have your mind attuned to the Sunya state 
within. 
? Your soul shall then roam no more, 
Nor your corporeal frame decay. 
(The Guru rejoins) 
3 No Sir, one need seek the True Lord in 
the Sahaja state only, 
* For the True Lord loves only one as is attuned to 
Truth. 


. 1. "Sunya state", state of emptiness? 
. "soul", metaphorically hansa, 'a swan’. 
"corporeal frame", kandh(u), ‘wall’, body’. 
- 3. "state", gupha; literally 'a den’. For Sahaja see Introduction, 
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cv) 
‘ fan orate fas sia Gentil 
? fag avefe feg sy fsentl 
> fay Sug at 3M SeWil 
‘ fa@ afs wa Sureg wllsoll 


ge 
1 fg arf fig aftet vardt 
2 fg art ag ae fad 
> faq aeat F WT aT 
* feo aR ay erag TeV! 


XVII 
' kis[u] karan[i] grih[u] tajio udasi? 
? kis[u] karan[i] eh[u] bhekh[u] niwas!? 
3 kis[u] vakhar ke tum vanjare? 
‘ kio(n) kar[i] sath[u] langhavauh pare?17. 
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XVII 
(The Yogis quip) 

! Why have you renounced your home and 

turned a recluse? 
? Why have you donned this garb of a mendicant? 
3 What mission have you embarked upon? 
* How would you manage to ferry across your 

fellow-travellers? 


V.3 "mission", vakhar, literally ‘merchandize one is out to trade in’. 
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at 
' qeuft Yas st Gentil 
2 wane a set su feentll 
2 Tg Sud a UN Send! 
‘area dents Gsafk wellacil 


Rc 
1 aeafe <iq wu verti! 
2 aed Ff ae Aa fra! 
> a aa F BA GTM 
* are WRafe saa Tied! 


XVIII 
' gurmukh{i] kKhojat bhae udasi. 
? darsan kai tal(n) bhekh niwasi. 
3 sach vakhar ke ham vanjare. 
* nanak gurmukh[i] utaras[i] pare. 18. 
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XVIII 
[The Guru replies] 

'T have turned a recluse in search of a God-conscious 
person; 

? [have donned this garb to have a vision of the 
Lord Divine; 

3 Search for Truth is the mission I have embarked 
upon. 

“No gainsaying Sir, only a God-conscious person may 
help one get across (the ocean of life). 


V. 2. "garb", bhekh. "vision", darshan. 
V.3. "Search for Truth", sach vakhar. Vakhar; literally ‘a 
commodity’. 
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| 


at 
fas fafa use Hon eofenrl| 
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XIX 
' kit({u] bidh[i] purkha janam|[u] vataia? 
? kahe kau tujh[u] eh[u] man[u] laia? 
3 kit{u] bidh[i] sa mansa khai? 
* kit{u] bidh{i] jot[{i] nirantar[i] pai? 
* bin[u] danta(n) kio(n) khaiai sar[u]? 
© nanak sicha karaho bichar[u].19. 
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XIX 


(The Yogis put more questions) 
' How have you undergone a transformation in life? 
? What is it you have attuned your mind to? 
3 How have you curbed your cravings and yearnings? 
* How have you sought the Eternal Light within. 
> How may one munch steel without teeth? 
6 O Nanak, may you this truth reveal. 


V.1. "undergone a transformation in life", janam[uJ vataia. The 
reference is to Guru Nanak's leaving a house-holder's life and turning a 
recluse. 

V. 3. "cravings and yeamings", asa mansa. 
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' sat[i]gur kai janame gavan[u] mitaia. 


? anhat[i] rate eh[u] man[u] 1aia. 
3 mansa asa sabad{[i] jalal. 

* gurmukh{[i] jot[i] nirantar pal. 
5 trai guna mete khalai sar[u]. 

6 nanak tare taranhar[u].20. 
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XX 
(The Guru answers) 

1 Through recourse to the True Guru's path, 
I have put a stop to my wanderings; 

2 And, attuned to the Unstruck Supernal Symphony 
I have conquered my mind. 

3 T have quelled my cravings and yearnings by 
surrendering to the Word Divine, 

4 And by the Grace of the Guru I have discovered 
the Eternal Light within. 

5 One may, indeed, munch steel by subduing the three 
modifying forces operating in one's nature. 

® O Nanak, verily, it is Lord-God alone who may 
redeem one. 


V.1. "Through.... path", sa(gur kai janame; literally 'by taking birth 
in the household of the Guru’. 

"wanderings", gavan. Symbolically gavan may mean ‘cycle of 
death and rebirth’. 

V. 2. "Unstruck". anhat(i); literally sound that emanates ‘without 
striking’ against another object. 

"Supernal Symphony", nad. The mysterions sound the yogis 
profess to hear. 

V. 5. "the three modifying forces", trai-guna; i.e., sattva, rajas and 
tamas which according to the Samkhyametaphysics, are characteristics of 
prakritiand are responsible for the creation of the phenomenal world. They 
are inherent in Man's nature too and lead man to activity by affecting 
modifications in his behaviour. 
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XXI 
! ad[i] kau kavan[u] bichar[u] kathiale 
sunin kaha(n) ghar vaso. 
? gian ki mudra kavan kathiale 
ghat[i] ghat[i] kavan niwaso. 
3 kal ka thinga kio(n) jalaiale 
kio(n) nirbhau ghar[i] jaiai. 
* sahaj santokh ka asan[u] janai 
kio(n) chhede bairaiai. 
5 gur kai sabad[i] haumai bikh[u] marai 
ta(n) nij ghar[i] hovai vaso. 
6 jin[i] rach[i] rachia tis[u] sabad[i] pachhanai 
nanak ta ka daso.21. 
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XXI 
(The Yogis put more questions) 
' What about the pre-cosmos state? 
Prior to it where did the Lord of void abide? 
? What is it that paves the way for gnosis? 
Aye, what is it that reverberates in every 
human heart? 
> How may one defy the fear of death? 
How may we approach the Lord sans-fear? 
* How may one attain equipoise and contentment? 
Yea, how to subdue animal passions that spell man's 
doom? 
(The Guru answers) 
> As Guru's Word purges one of the curse of ego; 
One would, of course, be in tune with One's True 
Self. 
° Besides, one who perceives the Creator through the 
Word, 
Of Him, O Nanak, shall I ever be a slave. 


V. 1. "void", Sunya, ‘emptiness’. 

V. 2. “way for gnosis", gian ki mudra; literally ‘the stance/posture for 
Divine knowledge’. 

V. 3. "fear of death", kal ka thi[n}ga; literally 'the stroke of the Angel, 
of Death’. . 

V.4. "animal passions", bairal; literally ‘enemies’. 

V.5. "curse of ego", haumai bikh{uJ; literally 'venom of I-ness'. 
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XXII 

' kaha(n) te avai kaha(n) eh[u] javai 
kaha(n) eh[u] rahai sama. 

? es sabad kau jo arthavai 
tis gur til[u] na tamai. 

3 kio(n) ta(t)tai avigatai pavai 
gurmukh{[i] lagai piaro. 

4 ape surta ape karta 
kaho nanak bicharo. 

5 hukme avai hukme javai 
hukme rahai smai. 

§ pare gur te sach[u] kamavai 
gat[i] mit[i] sabade pai.22. 
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XxII 
(More questions) 
' Where does Man come from; whereto does he depart; 
And, wherein does he stay merged? 
? He who unravels this mystery, is, 
no doubt, the Guru par excellence. 
3 Again, how to know the Essence of the Unmanifest 
One? 
Yea, how to get attached to it through the Guru? 
* Appraise us of Him, O Nanak, who is the Creato1 
And our caring sustainer too? 
(The Guru Answers) 
5 Man comes into being as be God's Will; 
Departs too as be His Will, and 
Attains union with Him as His Grace does permit. 
® Were one to cultivate Truth under the guidance 
of a True Preceptor, 
One would have awareness of His Providence 


through the Word Divine. 


V. 2. "unravels", ‘arthave'’, 'explicates'. 

"Guru par excellence", gur til{u] na tamar; literally ‘the Guru 
who has notan iota of darkness (or greed) in him? Tam from Skt. ‘darkness’ 
and tam’a from Arabic ‘greed’. 

V.3. "Essence of the Unmanifest One", fattai avigatai. 
V. 6. "His Providence", gat{i] mit{iJ; literally 'gait' and ‘size’. 
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XXIII 

! ad[i] kau bismad{u] bichar[u] kathiale 
sunn nirantar vas[u] lia. 

? akalpat mudra gur gian[u] bichariale 
ghat{i] ghat[i] sacha sarab jia. 

3 gur bachani avigat[i] smalai 
tat{u] niranjan[u] sahajfi] lahai. 

* nanak duji kar na karani 
sevai sikh[u] so khojfi] lahai. 

> hukm[u] bismad[u] hukm[i] pachhanai 
Jjia jugt[i] sach(ch)u janai sol. 

6 ap(u] met(u] niralam[u] hovai 
antar[i] sach[u] jogi kahiai soi. 23. 
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XXIII 
(Guru's Answers) 
' The very thought of the pre-cosmos state lands 
one in a state of wonderment. 
In the profound stillness of the Sunya, the Formless 
One pervaded in continuum then. 
? That state defies all speculation; yet, gnosis flowing 
from the True Guru 
Helps one perceive the True Lord lodged 
in every heart. 
3 Blest by the Guru's Word, one may get in tune with 
the Invisible Lord; 
And discover the essence of the Immaculate Lord. 
4 One, as is absorbed in the service of the True Master, 
does, O Nanak, succeed in apprehending the Lord. 
> One, as discerns Lord's wonderous dispensation 
through submission to His wonderous will, 
Alone may ultimately succeed in realizing the true 
essence of life. 
® Such a one alone deserves to be called a yogi as 
effaces one's egoself; 
And, getting unattached, discovers Truth in one's 
innerself. 


V. 1. "wonderment", bismad{u], ‘ecstasy’. Sunya, ‘emptiness’. 

V. 2. "defies all speculation", akalpat mudra, 'the state that cannot be 
conceived’. 

V.3. "Immaculate", niranjan, ‘without the ting of Maya’. 

V.5. "wonderous dispensation", hukam[u] bismad[u]. 
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XXIV 
' avigato nirmail[u] upaje 
nirgun te sargun{[u] thia. 
? satfi]gur parchai parampad{u] paiai 
sachai sabad[i] samae lia. 
3 eke kau sach[ch][u] eka janai 
haumai daja dir[i] kia. 
* so jogi gur sabad[u] pachhanai 
antar[i] kamal[u] pragas[u] thia. 
5 jiwat marai ta(n) sabh kichhu sujhai 
antar[i] janai sarab daya. 
6 nanak ta kau milai vadai 
ap[u] pachhanai sarab jia.24. 
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XXIV 
1 From the Unmanifest State the Absolute Lord 
moved into a state of Pure Essence; 
And from a state of attributelessness, 
He, thereafter, turned One with attributes. 
? Initiation by the True Guru helps one attain 
the highest state of bliss. 
And, saturated in the Word sublime one may merge 
in the True Lord. 
3 A yogi, who truly believes in Absolute Unicity 
of the Soul Divine 
And banishes all notions of duality from his mind, 
* Verily, begins to comprehend the Guru's Word, 
And experiences within himself the lotus-like vision 
of the Light Divine. 
> The curbing of the ego self within, reveals to one 
the mysteries of the Universe; 
And one, then, discerns the Compassionate Lord 
within. 
® One who, O Nanak, discerns acommon stream of life 
in One's self and in all other beings, 
Is spiritually exalted to rarest heights. 


V.1. "a state of Pure Essence", nirmail[u]. 

V.2. "initiation", parchai; literally ‘cultivation of acquaintance’; 
"the highest state of bliss", param pad{[uJ; literally ‘the highest status’. 

V.4. "lotus-like vision", kamal[u] pargas[u]. 

V.5. "curbing of the ego self within", jiwat[u] marai; literally ‘tums 
dead to all infatuations while living’. 
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XXV 
" sachau(n) upajai sach[i] samavai 
sache siichai ek maya. 
? jhathe-avai(n)h thavar na pavai(n)h 
dijai avagaun[u] bhaya. 
3 avagaun[u] mitai gur sabad! 
ape parkhai bakhsh[i] laya. 
* eka bedan diijai biapi 
nadm[u] rasayan[u] visarya. 
5 so bajhai jis[u] ap[i] bujhae 
gur kai sabad[i] so mukt[u] bhaya. 
6 nanak tare taranhara 
haumai duja parharya.25. 
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XXV 
(The Guru explains) 
' The One as lives by Truth, goes back, in the end, 
to merge with the True Lord; 
And so does the chaste one too, for the True 
and the chaste are verily but One. 
2 The false ones on the other hand, come in the world, 
but find not their bearings; 
And, not rid of the spell of duality, they grope 
in the cycle of birth and death. 
3 The cycle of birth and death may be broken 
by imbibing the Guru's Word. 
Lord-God Himself judges the actions of a person, 
and He Himself ordains his redemption. 
‘ The afflictions that chase man continually, 
flow from duality; and in that state, 
Man stays oblivious of the elixir of Name. 
> Only that person may comprehend this secret, 
as is blest by the Guru with the Word Divine. 
® The Redeemer alone may, O Nanak, redeem one by 
getting one rid of ego, 
And thence the clutches of duality. 


. "as lives by Truth’, sachauo(n) upajai; literally ‘is product of 


. "bearings", fhavar; literally ‘place’. 
"duality", duje. The reference. is to ‘things worldly’. 
. "affliction", bedan, ‘malady’. "elixir", rasayan[ul. 
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XXVI 
? manmukh{i] bhilai jam ki kann[i). 
? par ghar[u] johai hane han/i). 
3 manmukh[i] bharam[i] bhavai beban[i]. 
4 vemarg[i] misai mantar[i] masan[i]. 
5 sabad[u] na chinai lavai kuban{ij. 
6 nanak sach[i] rate sukh[u] jan[i]. 
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XXVI 
(The Guru continues) 

! The ego-centric person strays from the true path 
oblivious of the inevitable blow of death. 

? Lustfully craving what belongs to others, 
he unabashedly invites his own damnation. 

3 Deluded by doubt, he strays in wilderness. 

4 Having no direction he is utterly lost like the wretch 
reciting incantations in a grave-yard. 

> He swears not by the Word, and mumbles much that 
makes little sense. 

6 Nanak, know ye that serene joy comes only through 
being immersed in devotion to the Lord True. 


V. 1. "blow of death", jam ki kan[i. 
V. 2. "what belongs to others", par gharfu]. In the Indian cultural 
milieu par gharu usually connotes ‘others pelf and women folk’. 
"invites", johe. "damnation", hane han[ij; literally ‘loss after 
loss’, ‘total loss'. 
V.4, "having no direction", vemarag/i}; literally ‘without any set 
path’. 
V.5. "swears not", nachinai. "mumbles", Javai. 
"little sense", kuban[ij. 
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XXVII 
" gurmukh[i] sache ka bhau pavai. 
? gurmukh[i] bani aghar[u] gharavai. 
3 gurmukh{[i] nirmal har[i] gun gavai. 
4 gurmukh[i] pavitra param pad[u] pavai. 
5 gurmukh[i] rom[i] rom[i] hari] dhiavai. 
6 nanak gurmukh sach[[i] samavai. 
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XXVII 

' The God-conscious being ever lives in fear of 
the True Lord. 

2 He disciplines his mercurial mind through the 
medium of the Word; 

3 He sings praises of the Lord Immaculate; 

4 And attains the highest state of holiness. 

5 Totally absorbed he meditates on God, 

6 The God-conscious being, O Nanak, ultimately 
merges in the True Lord's own self. 


"The God-conscious being", gurmukh[i]. 


Vale 
V. 2. "disciplines", gharawai. 

"mercurial", aghay[uJ; literally ‘uncut’, ‘restless’. 

V.3. "Lord Immaculate", nirmal hari. 

V.5. "Totally absorbed", rom[i] rom[iJ. Rom[i] rom[ij; literally 
‘every hair on the body’. 
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XXVIII 
1 gurmukh[i] parchai bed bichari, 

2 gurmukh[i] parchai tarial tari. 

3 gurmukh[i] parchai so sabad[i] giani, 
* gurmukh[i] parchai antar bidh[i] jani. 
> gurmukh paiai alakh apar[u], 

6 nanak gurmukh[i] mukt[i] duar[u]. 
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XXVIII 
1 Guru's Word helps one get endowed with the wisdom 
of the vedas; 
2 Guru's Word enables one to steer safe in life; 
3 Guru's Word leads one to gnosis divine; 
4 Guru's Word helps one gain insight into one's ownself; 
5 Guru's Word gets one to the Ineffable and 
Inaccessible Lord; 
® Gum's Word, O Nanak, paves for the liberation 
of the soul; 


. "Guru's Word", gurmukh[i] parchai, i.e., briefing by the Guru: 
. 2. "gnosis divine", sabad[i]-giani. 
. 5. "Ineffable and Inaccessible", alakh apar[u]. 
. 6. "liberation of the soul”, mukt{i] duar; literally ‘access to the gate 
of emanicipation’. 
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XXIX 
" gurmukh[i] akath[u] kathai bichar[i]. 
? gurmuKh[i] nibhai saparvar[ij. 
3 gurmukh[i] japiai antar[i) piar[i]. 
* gurmukh[i] palai sabad achar[i]. 
5 sabad[i] bhed{i] janai janai. 
6 nanak haumai jal[i] samai.29. 
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XXIX 

! The God-conscious one, through contemplation, 
apprehends the Inexpressible Lord and 
dilates on Him. 

2 The God-conscious one advances on the spiritual 
path leading a house-holder's life. 

3 The God-conscious one lovingly adores the Lord in 
one's heart. 

4 The God-conscious one promotes insight into the 

essence of the Word. 

5 The God-conscious one comprehends the Word 
and thence enlightens others. 

6 O Nanak, the God-conscious one subdues one's 
egoself and, verily, attains union with the Lord. 


V.1. “the Inexpressible", akath. 
V. 2. "leading a householder's life", saparvar[i]. 
V. 4. “insight into the essence of the Word", sabad[i] achar[i). 
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XXX 
? gurmukh{i} dharti sachai saji. 
? tis mai(n)h opat[i] khapt[i] so baji. 
3 gur kai sabad[i] rapai rang[u] Iai. 
* sach[i] ratau pat[i] sio(u) ghar[i jai. 
§ sach sabad bin{[u] pat[i] nahi pavai. 
® nanak bin[u] navai kio(n) sach{i] samavai?30. 
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XXX 

' The God-conscious one perceives the Cosmos as 
having emanated from the Will of the Lord; 

? Creation and dissolution are for such a one but Lord's 
handiwork. 

3 Saturated in the Word Divine, the God-conscious 
one loses oneself in the love of the Lord; 

* And imbued with Truth one retires with grace to one's 
primal home. 

> Verily, no one may attain honour without 
imbibing the true Word. 

® In sooth, how could one attain the Truth 
without dwelling on Lord God's Name? 


V. 2. "Creation and dissolution", opat[i] khapat[i]. 
"handiwork", baji; literally ‘play’, ‘game’. 
V. 3. "Saturated", rapai. "honour", pati. 


126 


SIDDHA GOSHTI 


dorfy ad ufs Gaal 
S sea defy wafe farsrdlisall 


S ame wyafa wate fraati 13211 


XXXI 
" gurmukh[i] ast si[d]dhi sabh[i] bu[dJdhi. 
? gurmukh[i] bhavjal[u] tariai sa[ch]ch su[d]dhi. 
3 gurmukh[i] sar apsar bidh[i] janai. 
* gurmukh{i] parvirt[i] nirvirt[i] pachhanai. 
> gurmukh[i] tare par/i] utare. 
® nanak gurmukh[i] sabad{i] nistare.31. 
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XXXI 

1 The God-conscious one is endowed with miracles 
eight-fold and insights manifold. 

2 The God-conscious one through one's awareness of 
Truth steers safer through the voyage of life. 

3 The God-conscious one can discern the right from 
the wrong. 

4 The God-conscious one can distinguish between a 
life of involvement as also that of detachment. 

> The God-conscious one redeems and liberates 
others. 

6 O Nanak, the God-conscious one achieves all 
this through the Grace of the Guru's Word. 


V. 1. "miracles eight fold", ast siddhi. They are : (a) anima (assum- 
ing micro form at will), (b) mahima (assuming macroform), (c) garima 
(becoming as heavy as one pleases), (d) Jaghima (becoming as light in 
weightas one likes), (e) prapti (power to acquire any thing), (f) prakamya 
(power to read other's mind), (g) Isifa (to be able to get any thing done by 
others) and (h) vasita (to be able to control all)—Gursabad Ratnakar 
Mahan Kosh (ed. Kahn Singh Nabha). 

V. 2. "awareness", suddhi. 
V. 3. "The right from the wrong”, sar apsar. 
V. 4. "of involvement", parvirat[iJ; "detachment", narvirat[i]. 
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XXXII 
' name rate haumai jai. 
? nami] rate sa(ch)/i] rahe samai. 
3 nam[i] rate jog jugt{i] bichar[u]. 
* nam[i] rate pavaih mokh duar{u]. 
$ nam[i] rate tribhavan sojhi hoi. 
® nanak nam[i] rate sada sukh[u] hoi.32. 
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XXXII 

' Imbued with Lord's Name, one sheds one's ego; 

? Imbued with Name, one abides in tune with the Lord 
True; 

Involved with Name, one masters discipline of yoga, 
and develops insight for profound speculation. 

* Communion with Name opens the gate to salvation. 

5 Losing one's self in Name, earns one insight into the 
secrets of the three Worlds. 

6 Immersion in Name, O Nanak, begets one bliss 
eternal. 


V.3. "discipline of yoga", jog[u] jugat[i]. 
“profound speculation", bichar[u]. 
V.5. "the three Worlds", tribhavan; Heaven, Earth and the Nether 
Sphere; literally ‘three houses/mansions’. 
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XXXIill 
' nam[i] rate si{dJdh gosht[i] hoi. 
? nam[i] rate sada tap[u] hoi. 
3 nam[i] rate sa(ch)ch[u] karni sar[ul]. 
* nam[i] rate gun gian bichar[u]. 
5 bin[u] navai bolai sabh(u) vekar[u]. 
6 nanak nam[i] rate tin kau jaikar[u]. 
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XXXII 

' Imbued with Name Divine one may have 
communion with the Siddhas; 

? Name may earn one, merit matching one earned 
through prolonged penance. 

3 Name may imbibe in one the merit of a life of Truth; 

* Name may enable one, to imbibe the essence of 
wisdom; 

5 Without Name all one utters, is sheer vannt. 

® Glory be to them, O Nanak, that are imbued 
with Name. 


“communion with the Siddhas", siddha goshti. 
"merit", sar(u), ‘awareness’. 


Vou 
M3, 
V.5. "sheer vaunt", bolai.. . vekar[u]. 
V.6. "Glory", jaikar(u). 
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XXXIV 

' pire gur te nam[u] paia jai. 

? jog jugt[i] sa(ch)[i] rahai samai. 

3 barah mai(n)h jogi bharmae 
sannyasi chhe char[i]. 

* gur ke sabad[i] jo mar[i] jivai 
so pae mokh duar[u]. 

> bin[u] sabdai sabh[i] dajai lage 
dekhho midai bichar{i]. 

6 nanak vad(d)e se vadbhagi 
Jin[i] sa(ch)ch[u] rakhia urdhar[i].34. 
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: XXXIV 

“The-perfect Guru alone may initiate one into the 
blessings of the Name. 

? One initiated in this Yoga finds oneself in tune 
with the True Lord. 

> The yogis of all twelve sects and sannyasis of ten 
persuations stray in mere delusion, 

* For one who, by Guru's Word, effaces one's self, 
alone is emancipated. 

> But for the Word, all are enticed by Maya— 
reflect ye, Yogis, on this. 

® O Nanak, only those are blessed as have Truth 
lodged in their hearts. 


V. 3. "yogis of twelve sects", see Introduction, p. 31, "sannyasis of 
ten persuations”, ‘the ten sects of Hindu hermits as retire from life and 
spend their time in moditation. They, in accordance with the place they 
select for their retirement, are known as ‘tirath sannyasi, ashram—, 
ban—, arannya—, giri—, parbat—, sagar—, saraswat—, bharati—, and 
pur—Gursabad Ratnakar Mahan Kosh, 2nd ed., p. 461. 

V.4. "effaces one's self", mari] jivai. 

V. 5. Maya, dijai, ‘worldliness' symbolized by Maya, as against life 
spiritual. 
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XXXV 
’ gurmukh{[i] ratn[u] lahai liv Iai. 
? gurmukh[i] parkhai ratn[u] subhai. 
3 gurmukh[i] sachi kar kami. 
* gurmukh[i] sache man{[u] patiai. 
+ gurmukh[i] alakh[u] lakhae tis[u] bhavai. 
§ nanak gurmukh[i] chot na khavai.35. 
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XXXV 

' The Gurmukh through meditation attains 

the rare jewel that Name is; 
The cognition of the jewel comes to him by intuition. 
* The Gurmukh, verily, lives by Truth. 
* His mind is attuned to the True Lord. 
5 He, if the Lord so wills, causes others to know 

the Unknowable too. 
° The Gurmukh, O Nanak, is obliged to suffer no grief. 


. "meditation", Jiv, deep concentration. "jewel", ratn[u). 


.2. "by intuition", subhai, literally ‘as if by habit’. 
- 4, "attuned to", patiai. 
. 5. "the Unknowable", alakh. 

. "Obliged to taste no grief", chot na khavai. 
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XXXVI 
! gurmukh[i] nam[u] dan{u] isnan[u]. 
? gurmukh[i] lagai sahaj[i] dhian[u). 
3 gurmukh[i] pavai dargah man[u]. 
* gurmukh{i] bhau bhanjan[u] pardhan{[u). 
§ gurmukh{i] karni kar karae. 
6 nanak gurmukh[i] mel[i] milae.36. 
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XXXVI 

' The Gurmukh is endowed with the gifts of Name, 
Compassion and Piety. 

? The Gurmukh is attuned to the Lord ina state of poise 
serene. 

3 The Gurmukh is honoured at the Lord's court. 

* The Gurmukh attains a state sans-fear. 

5 The Gurmukh initiates others into a life of virtue. 

6 The Gurmukh, O Nanak, leads others to the Love 
of the Lord. 


V. 1. "compassion", dan, ‘something offered in mercy’. 
V.5. "initiates others into a life of virtue", kam kar karae. 
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XXXVII 
? gurmukh{i] sastra simriti bed. 
2 gurmukh{i] pavai ghat[i] ghat[i] bhed. 
3 gurmukh[i] vair virodh gavavai. 
* gurmukh{[i] sagall ganat mitavai. 
§ gurmukh[i] ram nam rang[i] rata. 
§ nanak gurmukh[i] khasm[u] pachhata.37. 


TR. & ANNOTATIONS 139 


XXXVII 

' The Gurmukh embodies the wisdom of Sastras, 
smritis and vedas; 

? The Gurmukh attains insight into every heart, 

3 The Gurmukh is free of all enmity and rancour; 

4 The Gurmukh keeps no reckoning of wrongs 
done to him; 

5 The Gurmukh is ever imbued with the love of the 
Name of the Lord; 

6 The Gurmukh, O Nanak, is ever in communion with 
his Loving Master. 


V. 1. "Sastras", weatises on six Schools of Indian Philosophy. 
"smritis", the whole body of sacred tradition that has come down 
to us in contradistinction to Sruti, i.e., the revealed Word. 
"vedas", the four vedas, i.e., Rig, Sam, Yayur and Atharvan. 
V. 4. "reckoning", ganat, ‘calculations’. 
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XXXVIII 
’ bin[u] gur bharmai avai jai. 
? bin[u] gur ghal na pavai thai. 
3 bin[u] gur mania ati dolai. 


SIDDHA GOSHTI 


* bin[u] gur tript[i] nahi bikh[u] khai. 
> bin[u] gur bisiar[u] dasai mar{i] vat. 


6 nanak gur bin[u] ghate ghat.38. 
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XXXVIII 

Without Guru's guidance one, deluded by Maya, 
stays bound to the affliction of birth and death; 

? Without Guru's guidance one's utmost endeavours 
bear no fruit; 

> Without Guru's guidance man stays stranded, 
wobbling in doubt; 

* Without Guru's guidance the soul knows no peace 
and stays engrossed in things profane; 

> Without Guru's blessings, the Serpent of Evil may 
beguile human soul; 

6 And, O Nanak, without Guru's guidance, one 
is irretrievably doomed. 


V. 1. "deluded by Maya", bharmai. 

V.3. "stays ...indoubt", manua ati dolai; literally ‘the mind wavers'. 

V. 4. "engrossed . . . profane", bikh khai; literally ‘allows himself to 
be fed on poison’. 

V.5. "Serpent of Evil", bistar. "beguile human soul", dase 
mar[i] vat; literally ‘bites one to death on the way’. 

V. 6. “is irretrievably doomed", ghate ghat; literally (suffers) ‘loss 
after loss’. 
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' jis[u] gur[u] milai tis[u] par{i] utarai, 


? avgun metai gun[i] nistarai. 


3 mukt[i] maha sukh gur sabad{u] bichar[ij, 


* gurmukh{i] kade na avai har[ij. 
> tan[u] hatrl eh[u] man[u] vanjara, 


6 nanak sahaje sa(ch)ch[u] vapara.39. 
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XXXIX 

' The Guru's benign touch may redeem the soul. 

? The Guru curbs vices and fortifies virtue; 

* Through contemplation of the Guru's Word, 

One is redeemed and one attains great bliss; 

* The God-conscious soul tastes no reverses in life; 

5 Human body is the mine and the soul, its retriever. 
. §O Nanak, vision of the True One may be had only 

in the state of equipoise. 


V. 3. "great bliss", maha sukh, moksa; literally 'the highest comfort’. 
V.5. "the mine", hat; literally a trading complex. "the soul", man 
(48), ‘mind’; 
"the retriever", vanjara; literally, 'trader’,'pedlar! 
V.6. "vision of the True One . . . equipoise", sahaje sach(ch)[u] 
vapara; literally "Truth is traded in a state of equipoise’. The jewel sought 
after is the Vision of the True One. 
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XL 
' gurmukh[i] bandhio set[u] bidhatai, 
? Janka lati dai(n)t santapai. 
3 ramchand{i] mario ahi ravan{[u], 
4 bhed[u] babhikhan gurmukh[i] parchain[u). 
> gurmukh [i] sair[i] pahan tare, 
§ gurmukh/[i] kot[i] tetis udhare.40. 
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XL 
' The Gurmukh is the bridge built by the Supreme 
Ordainer over the Ocean of Life; 

? Through him the citadel of human mind may be freed 
of five demoniacal baser instincts; 

> Through him the human mind may, like Rama of 
yore, curb in man the devilish Ravana of ego. 

‘Initiation by the Gurmukh, is like Babhikhan's 
disclosure of Ravana's most vulnerable limb. 

* The Gurmukh may, like Rama, float huge rocks over 
the ocean of Life; 

° The Gurmukh may redeem known gods thirty-three 
crore in all. 


Note . This stanza abounds in mythological allusions from the world- 
famous epic, the Ramayana. The reference here is to the conquest of Lanka 
(often identified with Ceylon) by Rama for redeeming his conson,, Sita, 
from the clutches of Ceylon's ruler, Ravana. 

Dr. Mohan Singh Diwana takes Gurmukh[i] of this stanza to be 
synonymous with the Guru (vide Punjabi Bhasha Vigyan te Gurmati 
Vigyan, p. 159 (second part). Prof. Sahib Singh too extols him to that 
position. 

V. 1. "the bridge", setu/svetu, the bridge that Ram Chandra built over 
that part of the Indian Ocean which separated the Island from the main 
body of the sub continent (India). 

"the Supreme Ordainer", bidhata, i.e.,God. "Ocean of life", 
metaphorically ‘life on this earth’. 

V.2. "the citadel of human mind", metaphorically equated with 
Lanka of Ravana. 

V. 3. "Ravana of ego", ahiravana. —_ahi, ‘serpent’. 

V.4. "Babhikhan's disclosure", The allusion is to the disclosure made 
to Rama by Ravana's brother, Babhikhan, that Ravana could be killed only 
by piercing through his navel, wherein his soul lay. 

V.5. “float huge rocks", pahan tare. The allusion is to the miracle that 
occured when Rama's name was inscribed on huge rocks. This, it is 
claimed, kept rocks afloat and thus facilitated the construction of the bridge 
needed for crossing sea by Rama's forces to reach the Island. Metaphori- 
cally, the efficacy of God's Name in securing Man's redemption from 


earthly life, is stressed. 
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XLI 
' gurmukh[i] chikai avan jan[u]. 
? gurmukh[i] dargah pavai man[u]. 
3 gurmukh[i] khote khare pachhan[u]. 
* gurmuKh[i] lagai sahaj[i] dhian[u]. 
5 gurmukh[i] dargah sipht[i] sami. 
6 nanak gurmukh[i] bandh[u] na pai.41. 
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XLI 
! The Gurmukh is rid of the cycle of birth and death; 
? He is duly honoured at the Lord's court. 
3 He can discriminate between the good and the evil; 
4 And ina state of equipoise, he is attuned to the Lord 
Almighty. 
5 The Gurmukh is ever-lost in singing praises of God; 
6 Nothing hampers the course of the Gurmukh’s life, O 
Nanak. 


V.6. "Nothing hampers", bandh[u] na pai, ‘no obstacle comes in the 
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XLII 
' gurmukh[i] nam[u] niranjan pae. 
? gurmukh[i] haumai sabad{i] jalae. 
> gurmukh[i] sache ke gun gae. 
* gurmukh[i] sachai rahai samae. 
* gurmukh[i] sach[i] nam[i] pat[i] Gtam hoi. 
6 nanak gurmukh[i] sagal bhavan ki sojhi hoi.42. 
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XLII 
' The Gurmukh is blest with the Name Immaculate; 
? The Word of the Guru helps him curb his ego-self; 
3 The Gurmukh ever adores Lord-God the True; 
4 Verily, he stays ever absorbed in Him. 
5 The Gurmukh attains high honour by meditating 
on His Name; 
§ The Gurmukh, O Nanak, has rare vision of the 
whole Cosmos. 


V. 1. "Immaculate", .niranjan; literally ‘without any tinge of Maya’. 
V. 5. "high honour", pat{i] atam. 
V.6. "the whole Cosmos", saga! bhavan, i.e., ‘all the regions’. 
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XLII 
! kavan mallu] kavan mat[i] vela? 
? tera kavan[u] gura jis ka ta(n) chela? 
3 kavan katha le rahho nirale? 
* bolai nanak[u] sunho tum bale, 
5 es[u] katha ka dei bichar[u], 
° bhavjal[uJ sabad[i] langhavanhar[u].43. 
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XLII 
(The Siddhas now ask) 
' What lies at the root of life? 
And what is the prime creed of the age? 

? Of which Guru are you a disciple? 

> What Gospel is it that helps you steer clear in the 
temporal Worid? 

“Explain ye O novice, Nanak, what dictum it is 
That ferries one across the ocean of life? 


V. 1. "root", mul, ‘origin’, 'main stay’. “prime creed", mati. 
V. 3. "Gospel", katha. 
V.4. "O novice", bale; literally 'O raw youngman'. 
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XLIV 
' pavan arambh[u] sat{i]gur mat/i} vela. 
2 sabad[u] gura surt{i] dhun[i] chela. 
3 akath katha le rahau nirala. 
4 nanak jug/i] jug[i] gur gopala. 
5 ek[u] sabad[u] jit(u] katha vicharl. 
© gurmukh[i] haumai agn[i] nivari.44. 
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XLIV 
(The Guru answers) 
' Pray Sir, air it is that supports all life. 
And, the True Guru's message is the creed of the day. 
? The Word is verily the Light of the Lord. 
And, mind attuned to it is the recipient thereof. 
3 Detached I remain, involved with the Ineffable 
Word. 
* Lord-God, the Sustainer, O Nanak, has in all climes 
been my light, my guide. 
° Guru's Word alone leads one to the contemplation of 
Lord's Gospel. 
® Yea, Guru's Word alone curbs the flame of ego in 
man. 


V. 1. "the creed of the day", mat{i] vela. 

V. 2. "the Light of the Lord", gura. “the recipient", chela; literally 
the disciple who inherits gnosis from him. See Introduction, "The Potency 
of the Word", p. 58. and "Nam-Simran-Yoga", pp. 45-47. 

V.3. “Ineffable Word", akath katha; literally ‘the inexplicable 
Gospel’. 
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XLV 
' main ke dant kio(n) khaiai sar[u]? 
2 jit{u] garb[u] jai so kavan[u] ahar[u]? 
3 hivai ka ghar[u] mandar[u] agn[i] pirahan[u]. 
4 kavan gupha jit{u] rahai avahan[u]? 
5 it ut kis kau jan[i] samavai? 
6 kavan dhian[u] man[u] manaih samavai?45. 
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XLV 
(Another question) 

‘How may, O Nanak, steel be munched with the teeth 
of wax? 

? How may the soul still one's ego? 

3 How may the snowy human frame be secured against 
blazing robes of passions? 

* Yea, what refuge need man seek to stay safe. 

> How may one seek union with the all-pervasive 
Spirit? 

6 Pray, what may one concentrate on to be at peace 
with one's own self? 


V. 1. "steel", sar; literally ‘iron’; figuratively ‘violent passions’; 
"teeth of wax", main ke dant. The reference is to ‘utter power- 
lessness' of man. 

V.3. "snowy human frame", hivai ke ghar[u] mandar[uJ; hivai,’snow; 
ghar, ‘house’; mandir, ‘mansion.’ The reference is to easy succumbability 
of man to carnal passions. 

V.4. "refuge", gupha, literally ‘den’. "stay safe", avahan, 
‘unperturbed? 

V.6. "concentrate on", dhian[u] [lagana]. 
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XLVI 
1 hau(n) hau(n) mai(n) mai(n) vich(ch)o(n) khovai, 
? diija metai eko hovai. 
3 jag(u] karra manmukh[uJ gavar/uJ, 
4 sabad[u] kamaiai khaiai sar[uJ. 
5 antar[i] bahar[i] eko janai, 
6 nanak agn[i] marai sat[i]gur kai bhanai.46. 
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XLVI 
(The Guru answers) 

' Let man subdue the ego in him; 

? And let him discard duality, and seek Unicity. 

> Life is too tough for the foolish ego-centric; 

* The wretched heeds not that it is the Word alone 
that may help him munch steel; 

* Besides, one should realize that the Spirit Divine 
is all-pervasive, 

® And abiding by the Word Divine helps curb all 
passions in man. 


V. 2. “seek Unicity", eko hovai, ‘feel oneness’. 
V. 3. “the foolish", gavar, rustic? 
V. 6. "passions", agni; literally ‘fire’. 
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x9 
lea Yum ag frat 
2 wat oat wag drat 
> wag aa wy sat diem 
4 ag Aq diag tf Siem 
S arg sta ferg amit frat | 
6 arm aad aat fai ivelt 


XLVII 
' sach(ch) bhai rata garb[u] nivarai, 
? eko jata sabad[u] vicharai. 
3 sabad[u] vasai sach(ch)u antar[i] hia, 
* tan[u] man{[u] sital[u] rang rangia. 
> kam krodh[u] bikh[u] agn|[i] nivare, 
6 nanak nadari nadar[i] piare.47. 
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XLVII 
(Answers continue) 
' May the fear of the True Master help one 
dispel one's ego; 
2 May one begin to perceive Unicity of the Lord 
through contemplation of His Word; 
3 Through the benign agency of the Word, 
- May the Divine Essence settle within one’s self. 
* One's body and soul would then be at ease, 
And brim with the love of the Lord; 
> One would then, in sooth, be rid of the lust for 
sex and of the blaze of anger; 
° Yet, all this may be achieved only through the 
Grace of the Compassionate Lord. 


V. 3. “within one's self", antar[i] hia. Hid is ‘heart’, ‘bosom’. 
V.5. "lust for sex . . . blaze of anger", kam krodh bikh{u] agni; 
bikh[u] here refers to kam and agni to krodh. 
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' kavan mukh[i] chand[u] hivai ghar[u] chhaia? 
? kavan mukh|i] sdraj[u] tapai tapaia? 

3 kavan mukh[i] kal[uJ johat nit rahai? 

* kavan bu(d)dh{i] gurmukh{i] pat{i] rahai? 

5 kavan[u] jodh[u] jo kal{u] sangharai? 


§ bolai bani nanak[u] bicharai.48. 
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XLVIII 
(More questions) 

"How may the moon transmit its soothing cool 
into the soul of Man? 

? How may the sun radiate its light to dispel 
darkness in the human soul? 

> How may the unfailing call of Death be warded off? 

* What insight may ensure honour for the 
God-oriented? 

> How may the intrepid spirit thwart Death? 

§ Nanak, let ye answer all these questions. 


V. 1-2."moon" and "sun". For esoteric connotation of these two terms 
see Introduction, p. 28. 
V.4. "insight", buddhi. 
V. 3. "be warded off", johat nit rahar, literally keep watch against’. 
V.5. "intrepid", jodh[uJ, ‘warrior . 
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? afk wis ye =A fre ifr! 
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‘amt ufs Garserrll 
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XLIx 
" sabad[u] bhakhat sas[i] jot[i] apara, 
? sas[i] ghar[i] sir[u] vasai mitai andhiara. 
3 sukh[u] dukh[u] sam kar[i] nam[u] adhara, 
4 ape par[i] utaranhara. 
5 gur parchai man[u] sach[i] samai, 
6 pranvat[i] nanak[u] kal[u] na khai.49. 
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XLix 
(Answers) 

' Through the Word Divine the moon may transmit 
its cool radiance to the human soul. 

? The sun may, then, transmit radiance into the house 
of moon and dispel darkness. 

> Human Soul becomes oblivious of pain and pleasure 
when the love of Name settles therein. 

“It is the Lord's Grace, indeed, that may steer one 
through the voyage of life. 

* It is by Guru's initiation alone that man's soul 
is imbued with Truth. 

§ And, having reached this sublime state, O Nanak, 
Man fears not the icy hands of Death. 


Note. This stanza is to instal the superiority of the Nam-simran-yoga over 
the esoteric practice of using Jda and Pingala, representing the moon and 
the sun, to reach Sushumna. 

V. 1. "radiance", jot[i]. 
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i 
' nam tat[u] sabh hi sir[i] japai, 
? bin[u] navai dukh[u] kal[u] santapai. 
3 ta(t)to tat{u] milai man[u] manai, 
4 dja jai ikat{u] ghar[i] anai. 
5 bolai pavana gagan[u] garjai, 
6 nanak nihchal[u] milan[uJ sahajai.5O. 
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L 


(Answers continue) 
' Recitation of Name is the sublimest of all prayers. 
2 But for Name, man is afflicted by pain and death. 
3 Union of the human soul with the Spirit Divine 
earns one bliss sublime; 
* Duality then disappears and the soul has the feel of 
Unicity; 
> The Vital life-force then awakens; 
And, the Unstruck Medody resounds in the 
tenth orifice; 
© Union with the Imperturbable Lord then 
becomes all too easy. 


V. 1. "The sublimest of all prayers", sabh hi sir[i] japai. 
V. 3. "Union of the human soul with the Spirit Divine", ta(Qo tat[u]; 
literally essence of human being merges with the Divine essence. 
V. 5. "The Vital life-force”, pavana, the breath; 
"awakens", bole, ‘begins to vibrate’. 
"The Unstruck Melody .. . orifice", gagan[u] garjai. "gagan[u]" 
here refers to the Dasam Dvar, the tenth orifice. 
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LI 
' antar[i] suhnam bahar[i] sunnam 
tribhavan sufna msunnam. 
? chauthe sunnai jo nar[u] janai, 
ta kau pap[u] na punnam. 
3 ghat[i] ghat{i] sunn ka janai bheo, 
4 ad{i] purkh[u] niranjan deo. 
§ jo jan[u] nam niranjan rata, 
® nanak soi purkh[u] bidhata.51. 
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LI 

' The Unmanifest Absolute is within and without, 
indeed, everywhere in all the three regions. 

? He who realizes the Unmanifest Absolute in the 
fourth state, is freed of the maze of virtue and vice. 

3 He who can discern the Unmanifest Absolute in 
every bosom, 

* Verily, attains the image of the Immaculate Primal 
Being. 

> Likewise, one, as is imbued with the Name of the 
Lord Immaculate, 

6 Is, indeed, wrought in the image of Lord, 
the Ordainer. 


V.1. "The Unmanifest Absolute", sunnam, 'the Lord of the Void 
state’; 'the Formless Lord’. 

V. 2. "The fourth state”, chauthe sunnai. The fourth state of awareness 
of the Supreme Reality called Turia in Punjabi. In this state Man comes to 
acquire knowledge of things esoterie as if by intuition. The other three 
States of acquiring knowledge are : jagrat(awakening), swapan (dreaming) 
and sukhupti (intensely deep sleep, wherein even dreams leave no trace). 

V. 3. "discern", janai bheo, literally 'knows the secret’. 

V. 4. "Primal Being", adi purakh[u]; 

“the Immaculate”, niranjan deo. 
. "Lord, the Ordainer", purakh[u] bidhata. 
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LI 

' sunno sunn{u] kahai sabh[u] koi, 
2 anhat sunn[u] kaha te hoi? 
3 anhat sunn{i] rate se kaise? 
4 jis te upaje tis hi jaise. 
$ oj janam/i] na marhi(n) 

na avi(n)h jahi(n), 
® nanak gurmukh[i] man/u] samjhahi(n).52. 
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Lil 
(Still More questions) . 
" Everyone talks of the state of void and dispassion; 
? But how is one to attain that state sans perturbance? 
3 And, what are they like, as abide in that 
imperturbable state? 
(Answers) 
4 They, indeed, are like the One from whom 
they have sprung. 
> They are neither born, nor do they die; 
Aye, they neither come nor go, 
© Nanak, imbued with the Word Divine, they mould 
themselves so. 


V. 1. “the state. . . dispassion, sunno sunn[uJ. 

V. 2. "state sans perturbance", "anhat sunn[ul, ‘the state of perfect 
void! 

V.3. "Imperturbable state", anhat sunn[i], where nothing exists to 
perturb that state. 

V.6. "mould themselves so", man[u] samjahi(n); literally ‘instruct 
their minds’. 
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Lill 
' nau sar subhar dasvai(n) pure, 
? tah anhat sunn vajavaih ture. 
3 sachai rache dekh[i] hajare, 
* ghat[i] ghat[i] sach[u] rahia bharpure. 
> gupti bani pargat[u] hoi, 
§ nanak parkh|i] lae sa(ch)ch[u] soi. 53. 
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LI 
(Answers continue) 
‘ Could but one plug the nine orifices in the 
human system; 
And, thence, concentrate on the tenth 
of super-consciousness 
? One would then hear the Unstruck Melody 
of Lord's unmanifest state. 
3 Such as have the feel of the Spirit Divine, 
Verily, get absorbed in the sole Lord that is True. 
* They, then, begin to perceive in every heart the 
Light Divine. 
>It is, in that State that the Mystic Word is revealed 
unto them. 
® Having attained that State, they, O Nanak, 
verily succeed in realizing the True Lord. 


V. 1. “theninc orifices", nau sar; sar,reservoire, opening. The mystics 
often refer to ten orifices (openings) in the human body; the nine are 
represented by eyes, ears, nostrils, the mouth, the rectum and the penis or 
the vagina. The tenth known as the Dasam-dvar (of super-consciousness), 
located in the summit of the skull, is considered to be an esoteric opening 
towards things spiritual. 

V.2. "the Unstruck Melody", anhat sunn vajavai[n]h ture. 

V. 3. "feel of the Spirit Divine", dekh{i] hajure. Hajure, ‘presence’. 
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LIV 
' sahaj bhai miliai sukh[u] hovai, 
? gurmukh[i] jagai ni(n)d na sovai. 
3 sunn sabad[u] aparampar[i] dharai, 
* kahte mukt[u] sabad[i] nistarai. 
* gur ki dikhia se sa(ch)ch{i] rate, 
6 ndnak ap[u] gavai milan nahi(n) bhrate.54. 


- 
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LIV 

' Proximity to the Lord through spontaneous love 
begets one joy serene. 

2 The God-conscious one is spiritually aroused and 
slides not back into gloomy sloth. 

3 The Word from the Unmanifest state gets him 
close to the Transcedent Lord. 

4 The Word redeems such as utter it, as also others 
who align with them. 

5 Initiated by the Guru, such a one is involved with 
Truth. 

6 He who sheds his ego, says Nanak, his union 
with the Lord is never in doubt. 


V. 1. "spontaneous love", sahaj[i] bhai. 

V. 2. "slides not back into gloomy sloth", ni(n)d na sovai; literally 
‘does not go into slumber’. 

V. 3. "the Transcendent Lord", aparampar[i]. 

V. 6. "is never in doubt", nahi(n) bhrate. 
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LV 
' kubu[d]dh[i] chavavai so kit[u] thai, 
? kio(n) tat{u] na bujhai chota(n) khai. 
3 jam dar[i] ba(n)dhe koi no rakhai, 
* bin[u] sabadai nahi(n) pat[i] sakhai. 
§ kio(n) kar[i] bajhai pavai par[ul, 
6 nanak manmukh[i] na bujhai gavar[u].55. 
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LV 
(Still more questions) 
' How and where may one shed evil? 
Aye, how and where? 
? Why does not one seek Truth and suffers rebuffs? 
3 Why is there no realization that 
one is fated to die without any succour? 
4 Why does not one understand that 
without Word, one may have no honour? 
5 How to bridge the chasm and get close to the Truth? 
6 Nanak, how is it that an egocentric wretch 
comes not round to realizing the Truth? 


. "shed", chavavai. 

. "rebuffs", chota[n]. 

. "no honour", sakhai, ‘credibility’. 

. "to bridge the chasm", pavai par[u]. 


SS a15 
Une 
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LVI 
' kubu[d]dh[i] mitai gur sabad[u] bichar{i], 
? sat{i]gur[u] bhetai mokh duar. 
? tat{u].na chinai manmukh[u] jal[i] jai, 
* durmat[i] vichhur[i] chota(n) khai. 
> manai hukm[u] sabhai gun gian, 
® nanak dargah pavai man[u].56. 
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LVI 
(Answers) 

' Evil may be shed by dwelling on the Guru's Word; 

? And communion with the True Preceptor 
may pave for salvation. 

3 The ego-centric's ignorance of the True Essence 
gets him consumed by lust and passion. 

* Sunk in evil he suffers and comes to grief. 

> Submission to the Will of the Lord alone may 
earn him wisdom and merit, 

® And, thence, bring him honour at the Lord's Court. 


V.5. “earns one wisdom and merit", sabhe gun gian. 
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LVII 
" sach[u] vakhar[u] dhan[u] palai hoi, 
? ap[i] tarai tarai bhi soi. 
3 sahajli] rata bajhai pat[i] hoi, 
* ta ki kimat karai na koi. 
5 jah dekha(n) tah rahia sami, 
§ nanak par[i] parai sa(ch)ch bhai.57. 
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LVII 

' One endowed with the Virtue of Truth, 
? Redeems oneself as also many a more. 
3 On attaining equipoise one has realization 

of the True Essence and is honoured too. 
* Such a one's worth, no one can state. 
> Nanak, I feel the Lord's presence wherever I turn, 
6 Only love of the Lord, may ensure one deliverance. 


V.1. "Virtue of Truth", sach{u] vakhar[u]. vakhar[uJ; literally 
‘merchandise’. 
V.6. "Love of the Lord", safch]ch bhai. 
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LVI 

! so sabad ka kaha(n) vas[u] kathiale 
Jit[u] tarlai bhavjal[u] sansaro? 

? trai sat angul val kahiai, 
tis[u] kaho kavan[u] adharo? 

3 bolai khelai asthir[u] hovai, 
kio(n) kar[i] alakh[u] lakhae? 

* sun[uJ] suami sa[ch]ch[u] nanak[u] pranvai 
apne man samjhae, 

* gurmukh[i] sabade sa[ch]ch[i] liv lagai 
kar[i] nadari mel[i] milae. 

6 ape dana ape bina pure bhag samae.58. 
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LVI 
(Yogis question) 
' Where abides the Word that helps one 
steer through the phenomenal world? 
2 What sustains the life-breath that is ten finger deep? 
3 How may the mercurial human mind stop wavering 
and apprehend the Unknowable 
(Guru replies) 
4 Pray listen, O Swami, Nanak verily affirms : 
And, this may you bear in mind, 
5 That when, one through iniation by the Guru, 
Is attuned to Lord-God, the True 
Lord's benign Grace draws one closer to Him; 
6 All-seeing and all-knowing one then becomes, 
And, is led by one's marvellous destiny to a union 
with Him. 


V. 1. "the phenomenal world", bhavajal[u] sansaro. 

V.2. "ten finger deep", frai-sat angul. The distance that breath is 
supposed to cover from navel to the mouth, whence the air escapes into 
space. "life-breath", val. 

V. 3. "mercurial human mind", bolai khelai; literally that which ‘talks 
(garrulously) and plays (truant). 

"stop wavering", asthir hovai. 
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LIX 

' so sabad kau nirantar[i] vas[u] alakham, 

jah dekha[n] tah sol. 
? pavan ka vasa sunin nivasa akal kala dhar sol. 
3 nadar[i] kare sabad[u] ghat mai(n)h vasai, 

vich(ch)o(n) bharm[u] gavae. 
* tan{u] man[u] nirmallu] nirmal bani, 

namo man{i] vase. 
5 sabad[{i] gura bhav sagar[u] tariai it ut eko janai. 
6 chihan[u] varn[u] nahi chhaya maya, 

nanak sabad[u] pachhanai.59. 
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LIX 
(The reply continues) 
' The Word dwells perpetually with the 
Ineffable Lord; 
I find it so, wherever I behold. 
? The life-breath abides in the void (Sunya) 
which is also the abode of the Immutable Lord. 
3 When, through the grace of the Merciful Lord 
the Word settles in man's soul, 
All doubts and questionings are dispelled. 
* His body and mind are then purified; 
and so is his speech too. 
God's Name too is then lodged in his heart. 
5 The Word enables one to wade through 
the Ocean of Life, 
And discern the Lord here there, in fact, 
every where. 
6 Through the Word, man begins to comprehend 
Him— 
Him that has no features, no colour, and is free 
of the tinge of Maya. 


V. 2. "the Immutable Lord”, akal kala. Cf. =fta en saat wra— quoted 
by Sahib Singh in Sri Guru Granth Sahib Darpan, Vol. VII, p. 69. 

V. 3. "doubts and questionings", bharam. 

V. 4. "speech", bani. 

V.6. "Maya", ‘illusion’. 
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LX 
' trai sat angul vai audha, 
sunn sa(ch)ch[u] aharo. 
? gurmukh[i] bolai tat[u] birolai, 
chinai alakh aparo. 
3 trai gun metai sabad[u] vasae, 
ta(n) man[i] chaikai ahamkaro. 
4 antar[i] bahar[i] eko janai, 
ta(n) har[i] nam lagai pidro. 
> sukhmana ida pingula bujhai, 
Ja ape alakh[u] lakhae. 
§ nanak teh[u] te apar[i] sacha, 
sat[i]gur sabad[i] samae.60. 
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LX 
' Listen O Yogi, the ten finger deep breath of life 
is sustained by the sunya; 
And the sunya itself rests on Truth Eternal. 
? One, who through the Guru's Word churns 
one's mind for the Essence, 
Verily, comprehends the Ineffable Absolute. 
He subdues the three gunas inherent in Man 
and enshrines the Word within; 
He thus frees himself of the snare of ego. 
* Begins one then to discern the Essence 
within and without, 
And loses oneself in the love of the Lord. 
> Such a one gets to know of the three channels—the 
Sukhmana, the Ida and the Pingala— 
This comes about as and when the Ineffable Lord 
himself ordains it so. 
© O Nanak, the True Lord is above the 
aforesaid channels; 
Union with Him may be sought through the 
Word alone. 


V. 1. “is sustained by", aharo. 
V.2. “churns”, virolai. 
V. 5. "the Ineffable Lord himself ordains it so", alakh jaxhae. 
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LxI 

' man ka jlo pavan{[u] kathiale, 
pavan[u] kaha ras[u] khai? 

? gidn ki mudra kavan audha, 
si{dJdh ki kavan kamai? 

3 bin[u] sabadai ras[u] na avai audha, 
haumai pias na jai. 

* sabad[i] rate a[n]mrit ras[u] paia, 
sache rahe aghal. 

* kavan bu/dJdhfi] jit{u] asthir[u] rahiai, 
kit{u] bhojan[i] triptasai? 

® nanak dukh[u] sukh[u] sam kar[i] japai, 
sat[iJgur te kal[u] na grasai.61. 
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LXxI 
(Yogis question) 
! Air lends sustenance to life; 
But what does it itself rest on? 
? Orecluse, spell out means that may lead to 
spiritual enlightment; 
Also, in what does the achievement of a Siddha lie? 
(Guru Answers) 
3 O recluse, know ye that without the blessings 
flowing from the Word, 
Bliss of Spiritual life is not to be had; 
Nor is the thirst of ego ever quenched. 
“The Word alone may help one taste the Nectar of Life; 
And one may then abide ever steeped in Truth. 
(Yogis Question) 
5 What knowledge keeps one on a steady keel; 
And what stuff may one feed on? 
(Guru Answers) 
6 Nanak, he who, with the Grace of the Lord, 
Stays oblivious of all pain and pleasure— 
Death may do him no harm. 


V. 1. “it itself rest on", Kaha ras Khai; literally ‘what squash does it 
have itself’. 

V. 2. "means", mudra; literally ‘posture’, ‘way’. 

V.4. "Nectar of Life", ras. 
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LXII 
' rang[i] na rata ras[i] nahi mata. 
? bin[u] gur sabadai jal[i] balfi] tata. 
3 bind[u] na rakhia sabad[{u] na bhakhia. 
* pavan[u] na sadhia sa[ch]ch[u] na aradhia. 
5 akath katha le sam kar[i] rahai. 
§ tau nanak atamram kau lahai.62. 
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LXxII 

' One, not imbued with the love of the Lord, 
Stays bereft of the elixir of life. 

2 One not attuned to the Lord's Word, 
Is racked in the fires of Hell. 

3 Such a one, as fails to observe continence, 
and is not in tune with the Word, 

* Succeeds not in regulating his life-breath, 
nor apprehends he the Truth. 

> Were one to dwell on the gospel of the Ineffable 
and lead a life of balance, 

® One shall, O Nanak, attain union with 
the Supreme Being. 


V. 3. "fails to observe continence", bind[u] na rakhia; bindu, ‘semen’. 
V.4. “regulating his life-breath", pavan[u] na sadhia. 
V.6. "The Supreme Being", atamaram, ‘the Master of the Soul’. 
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LXIIl 
' gur parsadi range rata, 
2 a[n|mrit[u) pla sache mata. 
3 gur vichari agan[i] nivari, 
4 apio pio atam sukh[u] dhari. 
5 sa(ch)ch[u] aradhia gurmukh{i] tar/u] tari, 
® nanak bajhai ko vichari.63. 
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LXIII 

' By the Grace of the Guru itself, one gets 
imbued with the love of the Lord; 

? Such a one succeeds in tasting the Nectar of Life, 
and Truth then permeates his self. 

3 Through gnosis imparted by the Guru, one is able 
to quench the flames of passions within. 

* Having tasted the Nectar of Life, one may enjoy 
serene bliss within; 

> Through devotion to Truth, one is liberated 
along with many a more; 

® But few, O Nanak, would know it to be so. 


V. 3. "gnosis imparted by the Guru", gur-vicharl. 
V.4. "Nectar of Life", apio. 
V.5. "one" here refers to gurmukh. 
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LXIV 

! eh[u] man[u] maigal[u] kaha(n) basiale, 
kaha(n) basai eh[u] pavana? 

? kaha(n) basai so sabad[u] audha, 
ta kau chakai man ka bhavana? 

3 nadar[i] kare ta sat{i]gur[u] mele ta nij ghar[i] 
vasd eh[u] man[u] pae. 

* apai ap[u] khai ta(n) nirmalfu] hovai 
dhavat varjli] rahdi. 

§ kio(n) mal[u] pachhanai atam janai 
kio(n) sas{i] ghar[i] sar[u] samavai? 

§ gurmukh[i] haumai vich(ch)on khovai 
tau nanak sahaj[i] samavai.64. 
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LXIV 
(More questions) 
! Where does the way-ward mind abide? 
And, where does the breath-sustaining-air reside? 
2 And, wherein dwells that Word, O recluse, 
By which may cease ramblings of the mind? 
(Answers) 
3 As the Lord's own Grace leads one to the Guru, 
The way-ward mind finds peace in its primal home. 
4 Indeed, when one effaces one's ego-self, 
One becomes immaculate and cease, then, 
the ramblings of the mind. 
(Question) 
5 How may one know of the Primal Being and discern 
the True Essence? 
Yea, how may sun enter the zone of the moon; 
(Answer) 
6 "Let one" says Nanak, “forsake one's ego, 
Then shall one, through initiation by the Guru, 
attain the state of equipoise." 


V. 1. "way-ward", maigal[u], ‘intoxicated’. 
V. 3. "primal home", nij ghar[i]. 
V. 5. "Primal Being", mul[ul, ‘the First Cause’. 
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LXV 

" eh[u] man{u] nihchal[u] hirdai vasiale 
gurmukh{i] miél[u] pachhan[i] rahai. 

? nabh[i] pavan[u] ghar[i] asan[i] baisai 
gurmukh[i] khojat tat{u] lahai. 

3 so sabad[u] nirantar[i] nij ghar[i] achhai 
tribhavan jot[i] so sabad{i] lahai. 

4 khavai dukh bhakh sache ki sache hi triptas[i] rahai. 

$ anhad bani gurmukh{i] jani birlo ko arthavai. 

® nanak akhai sa(ch)ch[u] so bhakhai 
sa(ch)ch[i] rapai rang[u] kabha(n) na javai.65. 
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LXV 
(Answers continue) 
' When the mind attains lasting peace with one's 
innerself, 
The God-conscious one apprehends the Essence 
of the Primal Being. 
? Like-wise, when the life-sustaining breath 
finds its bearings in its own place, 
The God-conscious one gets to know one's 
Own essence. 
3 The Word perpetually radiates from its Eternal 
source, 
And all the three regions receive their light from it. 
4 The craving for the True Lord's Name ends all pain, 
And the seeker feels secure in Truth. 
° The Unstruck Melody is apprehended by the 
God-conscic.: alone. 
Rare are the ones who can explicate it. 
® Know ye, O Nanak, that one who lovingly adores, 
the True One, 
Feels immersed in Truth and ever abides in that state. 


V. 1. "the Essence of the Primal Being", mal, translated as 'the First 
Cause’ also. 
V. 2. “the life-sustaining breath", nabi pavan[u]. 

“finds its bearings in its own place”, ghar[i] asan[i] baisai. 
V.4. "feels secure in Truth", ‘sache hi triptas[i] rahai; literally 
‘remains attuned to the True One’. 
V.5. "explicate", arthavai, ‘explain the meaning’. 
V.6. "adores", bhakhai. 
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LXVI 

! ja eh[u] hirda deh na hoti tau man kaithai rahta? 
? nabh[i] kamal[u] asthambh[u] na hoto 

ta(n) pavan kavan ghar[i] sahta? 
3 rip[u] na hoto rekh na kal 

ta(n) sabad[i] kaha(n) liv 1a1? 
* rakt{u] bind[u] k1 mari na hou mit[i] kimat nahi pal. 
> varn[u] bhekh{u] asrip[u] na jap! 

kio(n)kar[i] japas[i] sacha? 
6 nanak nam[i] rate bairagi ib tab sacho sacha.66. 
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LXVI 
(Questions) 
' When the body and the mind were not there, 
where did the soul abide? 
? When life-breath had not had its lotus base, 
Where did it dwell? 
3 When forms and features were not there, 
Where did Word itself abide? 
* When the human specie had not taken shape, 
Nor its form and purpose were known, 
What then was the state of things like? 
5 When colour, form and contours had not 
yet taken shape, 
How could the True One be comprehended? 
(Answers) 
® O Nanak, let it be known that as and when 
a recluse is imbued with love of the Lord, 
Ever and anon is he in communion with the 


Spirit Divine. 


V. 1. "Body and mind", deh and hirda (heart) respectively. “the soul”, 
man. This annotation is in accordance with the Samkhya metaphysics 
which regards body (rte) intellect (@t#) and mind (os) as the three evolutes 
of Primal matter. In the jargon of this goshti, mind (4s) which is synony- 
mous with Citta (consciousness) seems to have taken place of ‘soul’. Hence 
the above rendering. 

V. 2. "the lotus base", nabi kanwal. "base" astarhbh[uj; literally 'the 
support’. 

V. 4. ‘human specie", 'rakt(u] bind[u] ki mag’: literally 'the tomb of 
human blood and semen’; "form and purpose" mit{i] kimat[i]. 
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LXVII 
! hirda deh na hoti audhu, 
tau man[uJ sunn[i] rahai bairagi. 
2 nabh[i] kamal[u] asthambh[u] na hoto, 
ta(n) nij ghar[i] bastau pavan an[uJragi. 
3 riip[u] na rekhia jat[i] na hot[i], 
tau akulin[i] rahtau sabad[u] so sar[u]. 
* gaun[u] gagan[u] jab tabah[i] na hotau, 
tribhavan jot[i] 4pe nirankar[u]. 
5 yarn[u] bhekh[u] asrap[u] so eko, 
eko sabad[u] vidani. 
6 sach bina sucha ko nahi nanak akath kahani.67. 
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LXVII 
' Know ye, O recluse, that when the body and the 
mind were not there, 
The soul abided detached in its Primal home, 
? When life-breath had not had its lotus base, 
Love lorn, it stayed in its abode Divine. 
3 When forms contours and species did not exist, 
The Word, in its essence, abided with the 
Lord Absolute. 
* When the earth and sky had not taken shape, 
The effulgence from the Absolute Lord illumined all 
the regions three. 
* The forms, colours and species all are manifestations 
of the Lord Absolute—the Progenitor 
of the Wonderous Word, 
® Without Truth, no one may attain purity; 
Such is the mystery of this ineffable saga. 


. 1. "soul", pavan; literally ‘life-breath’. 
. 2. "lotus base", kamal astarnbh[uJ; ‘lovel lon", anuragi. 
. "the Lord Absolute”, akulin{ij, literally ‘one who has no dy- 


. "manifestations", asrip[u]; 
“the Progenitor of the Wondrous Word", eko sabad[u] vidant. 
. “ineffable saga", akath kahant. 
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LXVIII 

' kit{u] kit{u] bidh[i] jag[u] upjai purkha 
kit{u] kit{u] dukh[i] bins{i] ja1? 

? haumai vi(ch)ch[i] jag[u] upjai purkha 
nam visariai dukh[u] pai? 

3 gurmukh[i] hovai so gian tat{u] bicharai 
haumai sabad[i] jalae. 

* tan[u] man[u] nirmal[u] nirmal bani 
sachai rahai smae. 

> name nam[i] rahai bairagi 
sach[u] rakhia ur[i]dhare. 

§ nanak bin[u] navai jog kade na hovai 
dekho ridai bichare.68. 
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LXVII 
(Yogis' Question) 
' Explain ye, Sire, how does the World 
come into being, 
And, how may the human misery end? 
(Guru's Answer) 
? Listen Sir, the world comes into being as human soul 
seeks individuation; 
And forsaking of Name lands it into misery. 
3 The Gurmukh reflects on the quintessence 
of gnosis; 
And, imbued with the Word Divine one may curb 
one's ego; 
4 One's body, soul and speech then become pure, 
And, one remains absorbed in the True Lord alone. 
5 Such a one stays detached with the Name of 
the Lord enshrined in one's bosom. 
6 Without Name, O Nanak, union with the Lord 


may never be there. 
Reflect ye on this and ye shall know the 
Truth for thyself. 


V. 2. "as human soul seeks individuation", haumai vi(ch)ch jag[u] 
upajai purkha. 
V. 3. "quintessence of gnosis", gian-taf{uJ. 
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LXIx 
' gurmukh[i] sach[u] sabad[u] bicharai koi. 
? gurmukh[i] sa(ch)ch[u] bani pargat[{u] hoi. 
3 gurmukh[i] man[u] bhijai virla bijhai koi. 
* gurmukh[i] nij ghar[i] vasa hoi. 
5 gurmukh[i] jogi jugt[i] pachhanai, 
6 gurmukh[i] nanak eko janai.69. 
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LXIx 

1 Gurmukh is that rare one who by the grace of the 
Guru reflects on the Word Divine. 

2 To him the True One becomes manifest through 
the Guru's Word. 

3 The Gurmukh lives constantly steeped in 
God's love; yet few may discern this. 

4 The Gurmukh discovers his real self and remains in 
tune with it throughout. 

> Through Gurmukh alone may one know the way to 
unite with the Lord. 

6 The Gurmukh, O Nanak, perceives the Master in all 
he surveys. 


V. 1. "the Word Divine", sach[u] sabad{u]. 
V.4. "real self", nij ghar[iJ. 
V.5. "the way to unite", jugat{i). 
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LXX 
' bin[u] sat[i]gur seve jog[u] na hol, 
? bin[u] sat{i]gur bhete mukt{i] na koi. 
3 bin[u] sat{i]gur bhete nam[u] paia na jai, 
‘ bin[u] sat{i]gur bhete maha dukh[u] pai. 
* bin[u] sat{iJgur bhete maha garb[i] gubar{i], 
§ nanak bin[u] gur mia janam[u] har[i].70. 
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LXX 

1 Without help from the True Preceptor 
Yoga may not avail 

? Without the True Preceptor, emancipation 
may never be attained. 

3 Without guidance from the True Preceptor, 
(the Nectar of) Name cannot be tasted. 

4 Without the True Preceptor one cannot escape 
afflictions horrible. 

5 Without the True Preceptor one is lost in 
the blinding labyrinth of ego 

6 O Nanak, without the True Preceptor human 
life is as good as lost. 


V.4. “afflictions horrible", maha dukh. 
V. 5. “the blinding labyrinth of ego", maha garb[i] gubar, literally ‘the 
greatest dust-storm'. 
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LXXI 
! gurmukh[i] man[u] jita haumai mar[i], 
2 gurmukh[i] sach[u] rakhia ur dhar[1]. 
3 gurmukh[i] jag[uJ jita jamkal[u] bidar[i], 
4 gurmukh[i] dargah na avai har[i]. 
5 gurmukh[i] mel[i] milde so janai, 
6 nanak gurmukh[i] sabad[i] pachhanai.71. 
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LXXI 
' The Gurmukh liberates his soul by subduing his ego, 
? The Gurmukh has Truth enshrined in his heart. 
> The Gurmukh, conquering all fear of Death, 
wins respect of the whole world. 
4 The Gurmukh suffers no ignominy at the 
Lord's Court. 
> The Gurmukh knows that Lord-God Himself wills 
man's union with His Being 
§ Yet, this union, O Nanak, may not come about 
without man's involvement with the Word True. 


V. 2. "in his heart", urdhar[i]. 
V.3. "banishing all fear of death", jamkal[u] mar[i] bidar[i]. 
V.6. “involvement”, pachhanai; literally ‘recognizing’, ‘realizing’. 


208 


SIDDHA GOSHTI 


92 
‘yee o feds fe g mGyg fre we Fa 3 Tell 
2am aS mafes WS om S Ay Tell 
2 ot dt S AF usar]e VS SH Ast uri! 
“ fas oe su acts wgad Ae wri yet! 
S afsae S om uebt miGg Her wats Sr vetll 
* afs dies ufs Sug saa faa we vats o TeTIlD2ll 


9X 
1 wat am frag yer gy aay fag aa wy a eel! 
2 aa wa wafeg A aA a ay El! 
samt ga ay we Ma ay ae We 
* fag aa ae vee agat wa a qe! 
5 aft a ary Tee aay vit Yate aT ete 
6 at drag afl tag are fag at Baht A BIEL ERI! 


LXXII 

1 sabadai ka nabera sun[i] ti(n) audha 
bin[u] navai jog[u] na hoi, 

2 name rate andin[u] mate 
name te sukh[u] hol. 

3 name hi te sabh[u] pargat[u] hovai 
name sojhi pal, 

4 bin[u] navai bhekh karaih bahutere 
sa(ch)chai ap[i] khoal, 

> sat[i]gur te nam[u] palai audha 
jog jugt[i] ta(n) hoi, 

6 kar[i] bichar[u] man[i] dekho nanak 
bin[u] navai mukt[i] na hol.72. 
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LXXIl 
1 O Yogi, know ye, the essence of this discourse : 
Without the Lord's Name, Yoga may mean naught. 
2? One imbued with the Name is wrapped ever in bliss; 
In sooth, bliss is not to be attained without Name. 
3 All that is, is manifestation of the Name; 
And, it is through the Name that all awareness 
dawns. 
4 Were one to adopt myriad garbs without recourse to 
the Name Divine, 
One is bound to lose proximity to the Lord True. 
> O Yogi, by cultivating Name with the help of the 
True Preceptor, 
One may learn the technique of true Yoga. 
6 Bear ye ever this in mind, says Nanak, 
"Salvation is not to be had without saturation 
in Name”. 


V. 1. "The essence of this discourse", sabdai ka nabeya; 
"Yoga may mean naught", jog/u] na hol. 
V. 4. "myriad garbs", bhekh bauhterai. 


210 


SIDDHA GOSHTI 


93 
‘3d afs ffs ao wets for & ory rel 
2 3 uml aust »mt usa wnt afs ga welll 
2 woe fro ag ws YS Uns fests corel 
‘orafs om ufe feo fate Sd vans a aaerell 
S mfront ufs tes cofeor Gente Fst Tet! 
* sea Afs wor wml eos EA weg S Fetll3ll 


93 
1 ae aft far ge sie fren et anfe aarti 
27 9m Wa aM wore a afe MH arth 
> ales faa ye ag at Mora fale et! 
* ame ay we ee fife a ae ae Granth | 
5 afar sft aq cage aeafe det Be11 
Sar af FT at at oo way A HEI 193 11 


LXxill 

' teri gat[i] mit[i] tihai(n) janaih 
kia ko akh[{i] vakhanai 

? tii(n) ape gupta ape pargat[u] 
ape sabh[i] rang manai. 

3 sadhik si(d)dh guri bahu chele 
khojat phirai(n)h phurmanai, 

4 mange(n)h nam[u] pai eh bhikhya 
tere darsan kau kurbanai, 

5 abnas! prabh[i] khel[u] rachaya 
gurmukh sojhi hol, 

6 nanak sabh[i] jug ape vartai 
daja avar[u] na kol.73. 
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LXXxIll 
(Closing Supplication) 
1 O God, You alone know of Your state and 
dispensation; 
What could an ignorant person like me aver. 
2 You are the Manifest; yet the Unmanifest too. 
In sooth, all shades and forms belong to You. 
3 The seekers, the adepts, the gurus and their wards, 
All are striving to apprehend Your dispensation 
and Your will. 
4 They crave for your Name and yearn for a mere 
glimpse of You. 
Ardently they long to be a sacrifice unto You. 
> Eternal Master, Ye have staged the Universal 
panorama, 
Wherein the Gurmukh alone has, O Nanak, 
the true insight—- 
6 That Lord-God, the Creator, permeates each being; 
And, yet nothing endures, but only His Own Being. 


V.1. "state and dispensation", gat{i] mit{iJ; “aver; vakhanai, 
‘describe’. 

V.3. "The seekers", sadhik; "dispensation and will", phurmanai 

V. 5. "Eternal Master", abinashi prabh[iJ; "panorama", khel[u); "the 
true insight", sojhi. 

V.6. "And yet nothing endures but only His Own Being", duja 
avar[u] na kol. 
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Achal Batala, 18, 20. | éakras (plexus), 29, 57. 
Adi Granth, 33, 39n, 41n,42 n, ceylon, 145n. 
43n, 45,47n,48,49n, | Citta (mind), 30, 54. 


51n, 60n. ¢itta-vritti-nirodha, 27, 30, 54. 
Ai Panth, 31, 83. chakrvarti yogis, 32. 
Al-Biday-ut-Tawarikh, 22. Charpat, 22, 53, 73. 
Allah, 38. Chaurangi Nath, 32. 
anhad/anhat éakra, 62. Dakshinaéarya, 33. 
—anad, 29, 42, 57, 58. Dasam-dvara, 28, 57,62, 165n, 171n. 
apana vau, 28, 29. dharana, 27, 28. 
asanas, 27, 28, 57. dhyan, 27, 28. 
avataravad, 45. Diwana, Mohan Singh, 21, 22, 73n, 
avidya, 26, 27. 145n. 
Aum/OM, 25, 38, 40, 42, 57. Doctrine of 
Babhikhan, 145 n. —Dissolution (pralaya), 26. 
Bhagavadgita, 17, 37. —Grace (nadar), 51, 52, 58, 59. 
Bhairo, 36. —Incarnation, 44, 45. 
Bhairo yogis, 33. —Mantra/Mantram, 40. 
Bhakti marga/yoga, 24, 36, 45, —Transmigration of Soul, 54, 24, 
52, 57, 58. 26, 36. 
Bhangar Nath, 19. drasta, 25. 
Bharthari, 53. drisya, 25. 
Bible, 41, 45. dukh sukh, 54. 
Bihangam yogis, 32. Durga (Goddess), 36. 
Brahma/Brahman, 37, 42, 43, Gobind Singh, Guru, 40, 44, 
(God) 49. (Tenth Master) 
Brahma-giani, 35. Gopi Chand, 53. 
Brahma-granthi, 29. Gorakh, 22, 32, 53, 55, 62, 79. 


Brahmarandra, 62. Gorakh-Dutt Goshti, 18. 
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Gorakh-Ganesh Goshti, 18. 

Gorakh-hatyi, 20. 

goshti (concept), 17-18. 

Gunas, three, 27, 61, 105n. 

Gurbani, 11, 12, 13, 14, 23, 
38, 39, 40, 45, 59. 

Gurdas, Bhai, 18, 19. 

Gurmukh, 17, 35, 63-64. 

Guru, 43-45, 52, 59, 63. 

—Granth Sahib, 22n, 44, 45, 51. 

(Holy Scripture) 

—, Third (Amar Das), 53. 

Guru Sabad Ratnakar Mahan 

Kosh, 31n, 133n. 

Gyan marga/yoga, 24, 36, 37, 52. 

Hanuman, 36. 

Hatha-yoga, 17, 24, 27, 28, 29, 
36, 37, 48, 54, 57, 58, 
87n. 

Hatha-Yoga Pradipika, 27, 29. 

haumai, 35, 54. 

Hazara Singh, Gyani, 18n. 

hukam, 33. 

Ida (nerve channel), 28, 57, 62. 

India, 22, 23. 

Isar, 53. 

Jap Sahib, 40. 

Japu Ji, 9, 10, 17, 34, 35, 39, 42, 
43, 45, 51, 52, 53. 

Jehovah, 39. 

Jiwan-mukta, 29, 35, 50. 

Kabir, 51. 

Kaivalya, 26, 27, 47, 49, 50. 

Kali (Goddess), 36. 

Kapur Singh, 41n, 44, 45n. 
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Karma-marga/yoga, 24, 36, 48, 52. 

Kartarpur (Ravi), 20. 

kleSas, 26, 35. 

Krishna (Lord), 23, 36. 

Kundalini, 27, 28, 57. 

Lanka, 64, 145n. 

Law/Doctrine of Karma, 23, 26, 
36, 51. 

Laya-yoga, 24, 29. 

Logos, 41, 58. 

Lohanpa (Luipa), 22, 31, 55, 79. 

Machhindra Nath, 22, 31, 53. 

Madanjit Kaur, 10. 

Machhindra-Gorakh Bodh, 18. 

Mahabharata, 17. 

Mahadeva-Gorakh Goshti, 18. 

mahasukh, 33. 

Mandakya Upanishad, 40. 

Mani Singh, Bhai, 44. 

Manmohan Singh (Gyani), 22n. 

mantrum, 41, 46. 

Mantra-yoga, 24, 29. 

Maya, 37, 54, 58, 93. 

Menthra Spenta, 41. 

Mina Nath, 31. 

moksa, 24, 49. 

mukti, 24, 49. 

Multan, 20. 

Mugaddast, mutahhar-bin-Tahir, 22. 

nam-simran, 17. 

Nam-simran-yoga, 35, 36,37,45,47, 
48, 51, 53, 54, 56, 57, 58, 
59, 62, 63, 64, 87n, 163n. 

Nam (noumenon)/Name, 37, 38-40, 
43, 45, 46. 
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Namdeva, Bhagat, 48. 

Nanak, the Fifth, 42, 47. 
(Guru Arjun) 

—, the Third, 42, 47, 41. 
(Guru Amar Das) 

nirvana, 49, 50, 62. 

nishkam karma, 37. 

Nudavi, Mas'‘id Alt, 23n. 

OM, see Aum 

Pagal Panth, 31, 32. 

para-vidya, 26. 

Patanjali, 25, 26, 27, 35, 52. 

Pavanahari yogis, 32. 

Pingala (nerve channel), 28, 
57, 62. 

Plato, 17. 

prakriti, 25, 26, 27, 33, 50, 57. 

prana vau, 27, 28, 29, 61, 62. 

pranayam, 27, 29, 57. 

Punjab, 23, 32. 

Puran Bhagat, 32. 

Puratan Janamsakhi, 20. 

purusha (individual soul), 25, 
26, 27, 28, 61. 


Purusha ViSesha, 25, 52, 57, 58, 


(Universal Soul) 64. 
Raja-yoga, 29, 50. 

Rama (Lord), 23, 36, 64, 145. 
Ramayana, 145n. 

Randhawa, G.S., 9, 45, 46n. 
Rasalu, Raja, 32. 

Ravana, 64, 145. 

Rawals (yogi), 31, KK 
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Sabad (the Word), 40, 42, 43, 
45, 52, 56, 58, 59, 60. 

Sahaj-marga/yoga, 17, 36, 47, 48, 
49, 50, 51, 53, 55, 56, 57, 
63, 64. 

Sahasrara, 28, 29. 

Sahib Singh, 145n. 

Sakats, 23. 

Salivahn, Raja, 32. 

samadhi, 25, 27, 28, 29, 57. 

Sarhkhya darshan, 25, 50, 52, 57, 
61. 

satinamu, 38, 46. 

Sati Gitta anand, 34. 

Sialkot, 32. 

siddhis, 30, 53, 127n. 

Sita, 145n. 

Siva, 36. 

sukh dukh, 54. 

Sukhmani, 39. 

Sumeru (mountain), 20. 

sunn (Sunya), 33, 42, 60, 61, 62. 

Sushumna, 28, 29, 57, 62. 

(nerve channel) 

Vahiguri, 38, 46. 

Vamacaryas, 32, 33. 

Var Raga Asa, 39. 

Vedas, 24, 139n. 

Vir Singh, Bhai, 20. 

Vismad, 46. 

Yoga, 24, 25, 26, 27. 

oga-darshan, 25, 35. 


AS) vase symbols, 31, 57, 87n. 


